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SOME THOUGHTS ON SRI RAMANUJA JAYANTI 


Dr. J. Parthasarathi - 


A leader of destiny : p 
Punyambhoja vikasaya papadhvantaksaydya ca \ 
Sriman avirabhit bhumau Ramanuja divakarah \\ 
SrivRamanuja’s name bas been reverberating through 
the centuries as the Leader of Destiny under whose devo- 


ted nurture the bhakti-prapatti religion of Sri Vaishna, 
vism.of the South attained its first and everlasting efflores. 


cence, becoming an all-India phenomenon to which 
teachers of other faiths Mke Advaitism and Jainism got 
converted with their large following. It was givento Sri 
Ramanuja to live a long life of 120 years (1017-1137 A.D. 
as now generally agreed) in which his stature grew steadily 
as the Invincible Propounder of the faith of devotion— 
surrender to Visnu the Supreme Brabman Himself, the 
matchless Organizer shaping the worship prectices, festi- 
vals and splritual ministry of the-feith and above all, as 
Living Exemplar of the dedicated life, winning over oppo- 
nents with the magnetism of his personality and radiating 
humanity, compassion and concern for little noticed men 
and woman of the lowly order uplifting them to heights of 
noble devotion. Such a life of creative dynamism in Lord 
Narayana’s service evoked contemporaly poetsio many 
tributes of song; many narratives, arose. These 
swelled with the years. Of these Amudanar’s Rémdanuja 
Nirrantati, as a glowing contemporary (tribute couched in 
108 verses of inimitable matrical harmony (of the Kalitturai 
metre) stands preeminent for its presentation of the 
Master as the unparalled bhakta of the Alvars and Acaryas 
before him aod the propounder of their religion in his 
personal life and bis commentaries on the Gita and the 
Brabma-sdtras. The theme of Ramanuja’s life and achieve- 
ments has provided inexhaustible material for many twen- 
lieth century writers as well like C. R. Srinivisa lyengar’s 
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and Swami Ramakrishnananda’s English biographies, and 
writings in Tamil by P.B. Annangaracary Swami, Sandilyan, 
Pi. Sri, etc. Almost all Indian languages now have a 
Ramanuja-titerature of thelr own. This short essay is 
limited to a few genera) reflections on the three great roles 
played by Ram&nuja as the Propounder and Champion of 
the Faith, the Consolidator and Founder of the institutions 
of the religion, and the Master of unique compassion and 
benevolence for all, reaching out to the lowly as much 
as the highly placed members of the society, 

The Inheritor and Enricher of Yamuna’s legacy : 

Raim&nouja’s shaping role as expounder and champion 
of the theistic religion and philosophy of Lord Vignu arose 
aga matter of destiny—his becoming the chosen successor 
to the heritage left by Yamuna. We have to remember that 
Yamuna was the greatly revered leader of an influential 
community of Sri Vaisnava devotees at Srirangam, 
following his grand father Nathamuni, the first Preceptor 

__ , (Acarya) of the Upanisadic religion of Vaispavism as re. 
Vivified’ and ‘*Dravidianised’ by the inspired utterances 
Alvars, notably the revelation of Tiruvaymoli, The legacy 
of Nathamuni, enriched in the generations of his son and 
three other disciples, was handed over to Yamuna called 
Alavandar who became a ruler of the hearts of men, as well 
as of a territory conferred on him in recognition of his 
extraordinary gift of intellect and devotion. The essentials 
of Visist@dvaita as the framework of doctrinal support te 

the rea!‘zations of the bhakti religion with three fatvas, the 
| ‘6Uprem cy of bhakti itself and the authority of its texts, 
were clearly worked out by Yamuna in his Writings : 
Purusa nirnaya, Siddhi-traya, Agama-pramanya and Gitartha 
Sangraha besides his prayer-hymn-jewel Stotra-raina, |t 
remained for him to integrate all the details he had worked 
outin his writings and his personal lectures and talks t& 
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his community of disciples into a massive commentary on 
the unique statement of Upanisadic religion called Brahma 
Sitra so that the intuitions and visions of a Personal God 
of infinite excellences may gain tbe prestige of scriptural 
authority on a pan-Indian basis, Yamuna left this task of 
integrative formulation to Ramanuja, of whese Vedantic 
scholarship and theistic inspiration be had beem convinced 
and whom he chose ag his successor on the pontifical seat 
at Srirangam. Five of his disciples — Periya Nampi, Tiru- 
malai Nampi, Titumalai Anjan, Tirukkostiyar Nampi and 
Tiruvarangattup-perumal-araiyar —— were mominated by 
Yamuna to instruct Ramanuja in the special nuances of Sri 
Vaisneva mantres, apd in the teachings of inner enlighten- 
ment in the compositions of the Alvars, notably the Jiru. 
vaymoli, and the Ramayana, held to br the core of the faith 
of Lord Narayana, as it evolved in the Tomil lend. Much of 
Raminuja’s biography is taken up with the account of bis 
acquiring the uplifting knowledge of Sri Velshnava Iiptultions 
called rahasyas and rahasyarthas from the Five Acaryas, : 
nominated for initiating him into these by Yamuna. It fs 
obvious that only after absorbing into bimself the inmost 
inspirations of the Sri Vaignava tradition flowing through 
Yamuna, Ramanuja should bave composed his magnum opus 
of the Sribhdgya, fulfilling Yamupa’s dream closely foliowl\ng 
his arguments and establishing Sri Vaispava revelation as an 
authentic Vedaatic interpretation, a full-blown alternatiys to 
the philosophical structure of mayavada of Sankaracarya, 
holding the ficld ewrlier, In <ffect the Sribhasya of Ramanuje 
which won pan-Indian regard and acceptavce for the Sii Val- 
snava legacy of Yamuno, ts identifiable as 2 fine amalgam of 
Upanisadic and Tiruvaymoli revelation, l: is la other words, the 
essence of the Ubhaya Vedanta schoo} begun by Natbamunl, 
carried to a height by Yamuna, and then placed on the peak 
of Vedantic exegetical liveraiure by Ramapvja, who stands 
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as the central jewel of the tine of Sri Vaignava Actryas. Ip 
bim the work of preceptors from Na'hamuni to Yamuna 
reaches its eulmination and from him later deyelopmenis of 
bhakti and prapatti interpre'ations arise. The taniyan sloka tn 
Vaikunta-Stava suggests ‘bat the Acaryas before Ramanuja 
got ihe fulfilment: of their mission by their Mok with bia. 
thoughts (head) while Acaryas afier him. followed in his foot. 
steps (fect): arvdfico yat pada sarasija dvandvam aéritya, purve 
mirdhn@ yasydnvayamupogata desika muktimzpuh soyam 
Raménuja munih. , 

Unmistakable Evidence of Ram{nuja’s involvement in Alvar 
bhakti-prapatti ; 

_ Though the Sribhasya is inspired by Ubhaya Vedanta, it 
makes no explicit refcie:ce to the Dravida Vedanta, the 
Tamil Revelation of Nammalvar whose experiences of the 


personal God Nayayana were brought bome to Ramanvja by 


Tirumalat Aatin, a disc ple of Yamuna accordire to the bid- 
ding of his Master. We: haye the Guruparamparai account of 


: Tirumalai Aptaa’s exposition of Tiryvaymofi to Raimiapje, 


adhering to the manner of his guru Yamuna aod Rawannja’s 
alterpative suggestions in some contexts of the text. A mis- 
understanding arere berwecen them fn this matter but later it 
was held by the consensus of the senior disctples of Yamuna 
that Ramaouja perfeci!y understood the Masier’s moilyuions 
ip the manner of Ekalavya who excelled in archery withoug 
formal instruction by his edopted guru Dronacarya. Confirm. 
ing the reliability of tbis account, we have acinal iplerpreta- 
Mons of Ramanuja of many verses of Tiruvaimoli recorded in 
the commentaries of the Bhagavad Visayam called Usayayvar 
nirvaham. These ig aloo w very revealing deiai} of Ramaopje’s 
life in the Prapantam commentaries (under Tiruviruttem 99) sta. 
ting that all day long ih: Master woulc be engaged witb the 
Sribhasya but that afier bis alght-food of milk, Om setirirg 10 
bed he would call for chanting (santhci ) of Tiruvaymoli which 
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he would repeat. At the first chant his hairs would sisnd on 
end; at the second he would lose self-control; if he got in- 
volved, bis tears, flowing Jn floods, would bave to be wiped 
with two or four towels. The moving account of Ram&ouja’s 
involvement in Namma]var’s Tiruvaimoli by Amutanar In bis 
Ramanuja Nirrantati (18-21, 29, 46, 60, 64) Indicates deci- 
sively the source of Ramanuja’s ecstatic devotion to Narayana 
gilding with pure gold bis matchless scholarsbip end Intellec- 
tual acumen. 

The absence of explicit reference to Namm&jvar in the 
Upanisadic commentary of the Brahma Sitra\s unmderatan- 
dable, having regard to the audience the expounder had In 
view and the nature of the exposition in that work demand- 
ing authoritative citations from scriptures known to all-Indla 
audiences of the time. But there is an unmistakable 
nuance of emotional God-attachment, traceable to Rami- 
nuja’s frequent experiential participation in the chanting 
of the ecstatic Tami] bymns of the A]vars, notably ef Nam. 
malvar in all his utterances on bhakti, specially the enumera- 
tion of the Lord’s kalyana gunas in Sribhasya (besides Gita 
Bhasya and the Gadyas). 1m the Gita Bhasya these bhakti 
utterances occur more often than ia the Sribhasya and one 
context of the former under verse 8 of chap. IV (the famous 
paritranaya sadhinam...... sambhavami yuge yuge sloka) is a 
clear reference to Nemmalvar’s uppumcorum tinnum verrila- 
yum ellam kannan (Tiruvaymoli 6-7-1) : 

Sadhavah: uktalaksana dharmasila vaisnavagresara mate 
sama@srayane pravrtta mannamakarma svoriipanam vdrnmana- 
sdgocarataya mat darsanena vind svatmadarana posanadikam 


alabhamana etc. 
The organizational achievements and the unique compassion 
of RamAnvja : 
While Ramanuja’s services tothe Sri Vaisnava religion 
in giving {tan Upanisadic structure are unique, we cannot 
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forget the immense practical benefits he brought to this 
_ religion by his convers!on of leading relgiious preceptors of % 
“Advaltic persuasion to the bhakti faith, tackling them one by 
one. His own Advaita teacher Yadaveprakasa and another 
Advaltic dispu'snt Yejnamirti became bis disiples (ihe latter 
engag!ng in an 18 days’ debate), overcome by the magnetism 
of bis personality of dedicated devotion, defeating all argue 
ment. Ramanuja’s assembly of Vaignava devotees swelled by 
leaps and bounds becoming a premier temple-based movement 
for human betterment, even in his own Iifestime. Under bis 
leadership this movement got the proper organisational set-up 
with reforms in temple worship-institutions and perlodical 
festivals according to old Agamic rites. A permanent place 
was given to Prabandhic reeitatlon (of the songs of the 
_Alvars) In the dally function of the cdttumuyai and bis dis- 


| pensation continu s ‘o rule today as devotees chant daily : 


Ramanujarya divyajna vardhatam, abhivardhatam, They pray 

that it may spread out to the ends of the directions, for It 

certainly works fo: he gocd of all the people of the world: 

x — Ramanoja instiiuted 74 pontifical heads to carry on the spirt- 
tual ministry of Sri Vaisnavism ona permanent basis, He 

_ could not do all this without facing some opposition and the 
way he won over epponents to his own side as well as the 
tributions he underwent, show us bis sense of mission which 
pushed through thick and thin, 

Ramanuja’s great humanity and compassion, hls perso- 
nal humility and es ecm for the real bhakta regardless of caste 
and status, manifested in many happenings in bis long career at 
Stirangam andin Mysore as the head of the religlous commu. 
nity, have ever been sources of fospiration to 

| followers of the Vaisnava path. Among them we 
here his daily walk in the street of the town g 
(bhikgha) givenia cha rity for his mainter 
gance even (0 the fizure of the Lord dr 


seekers and 
may mention 
atherlng food 
ance, his paying obel. 
awn playfully on the 


‘by urchins ler aie hay hivstow transcends 
itlness or mikchlef and walk back » his monas- 
y, after bik bath in the Kaveri, his hande 
ind the shoniders of Uraakavill!, a hunter chief of absolute 


acrificing devotion, preferring bim to “a of bes ee 


h and learning. 3 oe a: 


ps a has bees aids Kailed by rrr cnt | 
after him a3 an ‘Ocean of compassion” and witness this 
© compassion in all bis many-faceted services done for the up- 
~ fifement of the world by the way of devotion to” i. 
- The Sri Valgsnava prayer — dally recited in worship ] 
“and temples fs!n the form of the Individual devoteo seeking 
‘refuge In Ramanuja, the Embodiment of the Ocean of Mercy: 
~ yo nityam acyutapadam buja yugmarukma vyamohatas tad. 
‘ ftarani trnaya mene, asmat guror bhagavato asya dayaika- 
sindhor Rama@nujasya caranau caranam prapadye. And when 
fe he, in his Saranagati-gadya addressed his melting petition of 
st taking absolute refuge in Him and was granted the redemp- 
: | thon of grace be prayed for, he was also implicitly praying for 
all bis men out of his compassionate heart, to be pardoned 
“ud Nberated, es this sloka at the end of the gadya declares ; 


Laksmipater yati patehsca daiyaka dhamno yo- vasau pura 
samajanista jagad-hithartham } 


Pracyum prakdsayatu nah paramam rahasyam samvada m il 
esa saranagati-mantra-sarah |! 


“’Rathiouja ts called here daiyaka-dhama, the ‘unique Resor 
of Compassion (for the world) 
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RAMANUJA AND VAISHNAVISM® 
‘Late Prof. M. Rangacharya 


‘Those who want to live their lives happily and harmoniously 
fer themselves and for others have to see that they do net 


foolishly violate the laws or oppose the irresistible forces 


of Nature. Hence the propitistion of the powers of Nature 
is always required in our own interest. Our ancestors of 
thousands of years ago achieved masked progress in reli- 
gion by passing from Nature to Nature’s God. In 
Ramaauja’s Visiszadvaita philosophy, the oneness of the 


ultimate reality is not the result of any form of essential 
~ {dentity, but is based upon an organic union of the compo- 


nent entities making up the reality. Hence according to 
him the path of philosophic ascent is inevitably from 
Nature to Nature's God. And the function of mercy- 
seeking Intercession in behalf of weak man, which is agsi- 


" gned in Sri Vaisbpavism to Lakshmi, the merciful Mother 


of All, enables us to see further that, in Raménuja’s view, 
the path of religious realisation also is in proceeding from 
Nature to Nature’s God. 


When philosophy taught our ancient sages how to 
analyse the universe, and their constructive imagination 
led them to concelve the relation between God and Nature 
to be like that between a husband and his wife, it became 
perfectly natural for Vaishnavism to make Lakshm! the 
wife of Vishnu and the merciful Mother of the Universe. 
You know that the progress of religions take place pot 
unoften by the infusion of new ideas into old institutions, 
A great Arabic scholar writing about the religion of the 
Semites pointed out some years ago, with many examples, 
the tendency that there is in human societies to conceive 
their divinities almost urconsciously in the light of their 
Own social organisations, If we have a community of 
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people whose sbsidty {s matriarchal in organisation, and 
among whom the mother is therefore the most prominent 
person in the family, thelr most natural concept of the 
deity happens to be as a goddess. They look upon the high 
“Supernatural being or beings at whose hands they seek 
‘Sympathy and support as a mother. In other communities 
“Wherein the social organisation is patriarchal, where tho 
father Is the most authoritative figure in the family, the 
divine being is looked upon as a father. This state of 
affairs in human civilisation is indeed very well known to 
students of anthropology. And weare able to make eut 
with various kinds of evidence that the Dravidian people 
of South India pessessed in the early days a matriarchal 
organisation of society, that among them the mother was 
accordingly the most important figure in the family, and 
that consequently the worship of the village goddess as 
amman — that {s, as mother — came to be very prevalent 
among them. If we havea people among whom goddess- 
worship is prevalent, and if we want to introduce in their 
midst a newer and a higher religion, it turns out to be 
necessary to find a real place for a great goddess in that 
newer and higher religion. This was probably one of the 
reasons which led to the enthronement of Lakshmi in the 
religion of Ramanujach&rya as the world’s merciful Mother, 
who is the ever loving and ever successful mediatrix bet- 
ween Her Lord God and the individual souls seeking the 
salvation of a perfected re-union with Him. Ramanuja’s 
predecessors in the line of Sri Vaishnava teachers had 
already given a prominent place to Lakshmi in their reli- 
gion, probably because it happens to be a characteric fea- 
ture of Sri Vaisbnavism that it arose in the Tamii land and 
obtained its fresh nourishment largely from the inspired 
thoughts and sentiments of certain well known Tamil poets 


and saints. The thought-influences proceeding from these 
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poets and saints were taken up by Brahminical teachers, 
and were woven into the philosophy of Vaisbpava 
Vedanta ina very remarkable manner. Such a mutual in- 
‘weaving of pious pcetry and sublime philosopby is probably 
not seen in the literature of any other religion. The Sri 
Valshnavas often speak of their sacred literature as Ubhaya 
Vedanata, that is, as 9 double Vedanta consisting of the 
Sanskrit philosophic Vedanta and the Tam!) poetic 
Vedanta. And the association of Lakshmi or Sri with 
Vishnu as the Intermediary between weak man and 
almighty God must also bave been postulated im this man- 
ner in response to popular needs and influences; and it led 
to various consequences. That it {s In all probability that 
Vaishnavism became here a religion in which Mother 
Laksbmi has to intercede for mercy between God and His 
children. And who are His children? All mankind—nay, 
all living beings. If all mankind happen to be His children, 
and if Mother Lakshmi intercedes between weak and svffering 
mankiod on the one band and almighty God on the other, we 
can casily understand how in this religion none can be kept 
out of the Holy of Holles, and none can be looked upon as 
unworthy to recelve the grace of God. if out of a family of 
a number of children, a mother keeps away apy one child 
from sharing the kindly and merciful favour of the father, 
she certainly deserves to be characterised asan unnatural 
mother. Therefore in this religion there {s an all-comprehen- 
sive divine graciousness which knows no exclusion. The reci- 
procity and the universality of divine and human love, as 
known to this religion, bas inno small measure been the 
result of the Mother of All being made in it to intercede 
between God and all His children so as to temper His serene 
justice with tender mercy. 

T have thus tried to indicate to you In a very brief 
outline the position occupied by Raminujicharya in the 
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development of Sri Valshnavism In our country. Vaishnavism, 
when adopted by Raminuja, had already become Sri Vaisbna- 
vism. In it the old Bhagavata doctrine of salvation through 
bhakti had been re-asserted and developed beyond into the 
doctrine of prapatti The decislon to uillise the Ubhaya 
Vedanta of Sanskrit philosophy and Tamil Valsbnava poetry 
as the basis of Sri Vaisbpavism had also been arrived at and 
practically carried out to a lerge extent by the predecessors 
of Ramanuja. Accordingly he was in no sense the plonecr of 
the popular religious movement out of which Sri Vaishpavism 
arose {n South India. He may be sald to have come on the 
creat of the wave of this movement ; and it received {ts final 
seal of authority and rational sanction {in his hands. That he 
secured for {t the full support of the Sanskrit Vedenta, and 
proved {tto be a worthy means for the exaltation of the 
social virtucs aod the uplifting of the masses, is abundantly 
demonstrated by the events that filled bis long life of coura- 
geous conviction and enduring sincerliy and comprehensive 
humanity, Let me refer In Illustration of this to the single 
instance of his having admitted the paraiyas—the holeyas as 
you call them here—as worshippers into the famous Vishnu 
temple at Melkote, which is, as you all know, situated within 
your own Karnataka State. The humanity and the courage 
involved in this noble act are both highly remarkable, and 
worthy of the enfranchising religious movement which attal- 
ned Its consummation through bis work. After bim others 
carried the stream of Vaishnava thought in various ways into 
various parts of this holy land of ours; and new forms of 
Vaishnava faith came into existence under new conditions. 
But these are matters which cannot be {ocluded within the 
scope of the present thesis. The poplarisation of the Ideas 
of the Fatherhood of God, the Motherhood of Lakshmi, and 
the Brotherhood of Man In India is indeed in a notable degree 
due to Ramanuja and bis work in life; and itis now a fact 
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of history that to him may be treated more or less largely the 
beneficlent religious ‘fluences’ that have proceeded from 
Ramanaoda, Kabir and Nanak. So far, Raminuja’s work io 
connection with the immemorial and ever progressive religi- 
ous life of India hag shown itself to be like the work of the 
prescient sower who sows good seeds in good soil: and we 
may therefore fee] well assured that, under the quickening 
stimulation of the heavenly light of God-love, the harvest of 
tho love of man to man as man will fn due time be quite 
abundant and full of further hope and further promise tn this 
our ancient and historic country, wherein he lived so well 
and laboured 5 nobly. 
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SLOKA 5 (Narasimhayatara) 


pratyadista puratana praharana gramah ksaparh panifaih 
avyat trini jagantyakunta mahima vaikupta kantiravap 
yatpradurbhavanadavandhya jatara yadrcckhikad vedhasam 
y@ kacit sahesa mahasurgrha sthiina pitamalyabhiat 


“May the Hon called Vaikunta, of trresistable might, 
protect the three worlds ! — the llon whose claws were sharp 
enough to reject the use of more ancient weapons (like the ~' 
Discus) and who, by His, sudden and unexpected appearance, 
made the fruitful womb of the pillar in the palace of the great 
demon (Hiranyakesipu) the grandmother of the creators of 


the world.” 
This sloka is also found in Sankalpa Suryodaya (7-41) 


with some others on Lord Narasimha. 


Narasimhayatara in the Vedas: Narasimbavatara finds 
mention in the Vedas (1) in Vishnu Suktas in the mantra 
mrigo na bhimah ; (2) {n the Ayus Suktaas suvarna stambha 
grihyam archyam, “He whose place of birth was the golden 
pillar shaped like a plantain and whois to be worshipped”: 
(3) in the Taittirlya Aranyakam !n the mantra harim haran-. 
tam ; and (4) In Chandogya Upanishad (4-3-7): “The Lord 
fs the soul of the Devas, progenitor of creatures, endowed 
with handsome teeth (with which) He fears His enemies; He 
{s omaissient and His greatness is spoken of.’’ Sri Ranga 
Ramansja Mual in his bhashya holds that the reference here 
{a specifically to Narasimba. (5) Nrisimha Tapanlya Upanisad 
of the Atharva Veda Is entirely devoted to Narasimhavatars, 
and its earlier part has been commented upon by the foremost 
Advaitic achasya Sankara. (6) Parts of Avyvktopanisbed 
and the Mantra Raja Pata Stotram of Rudra are in explana- 
tlon of the famous Nrisimba Anushtub Mantra contained ip 
the Nrisimha Tapaniya Upanishad mentioned above, 


Persecution of Prahlada: Hiranyakasipu, who wanted 
to avenge the death of his brother Hiranyaksha at the hands 
of Lerd Vishnu as the Boar, performed extreme penance of 
unparalleled severity and obtained frem Brabma an extra- 
ordinary omnibus boon of absence of death from almost 
everybody and everything. 

Finding that his son Prahlada was devoted to Lord Vishou, 
his enemy, Hiranya persecuted him and tried in vain to get 
him killed {n various ways. Prablada was rolled down a 
mountain, but he, unconcerned about himself, was holding 
fast to his heart so that no harm might be caused to Harl 
who was inside — Ardaye nodvahan harim (Sti Vishpu Purana 
1-29-12). The elephants guarding the quarters were ordered 
to kill bim, but God within bim appeared to them as a lion, 
and they fell back with broken tuske. Serpants were Inclred 
to bite him, but the Lord residing In bis heart appeared to 
them as Garuda, and they retreated vomltting blood, the pre- 
clous stones In thelr hoods broken. He was thrown Inte the 
fire, but he meditated upon Vishnu lying in the cool waters 
of the ocean, and the fire became pleasant to him as in the 
case of Hanuman. They tied heavy stones to his neck and 
trled to drown him In the sea, but he floated on {t like Vishou 
In the form of a child on the cosmle waters during dissolu- 
tlon. The various machioations of Sambarasura were rendered 
nugatory by Sudarsana, the Discus of the Lord, protecting 
Prahlada. Many other methods were tried In vein. 

Avatara of Narasimha : Having failed in his numerous 
and varied attempts to get rid of Prahlada, Hiranya finally 
decided to kill him himself. He told the boy that he was 
g0ing to cut off his head and mockingly asked him whether, 
after that, his Hari would come and sew bis head back. The 
child replied that bls Lord would certaloly do nothing of that 
king, Then, what was the use, the father asked, of bis 


depending upon such « person who Would net come to bie 


Raha 
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‘guccour. The confident reply of the child was that the ques. 
tlen would arise only if Harl kept guiet uiltben ; He would 
act earlier than that and would not allow bim (Hiranya) to 
succeed In bis design. 
Floally, Hiranye asked the boy were bis Har! was, and 
Prahlada replied that he was everywhere. “If so”, asked the 
Asura, ‘why is He oot seendo this pillar?” polntiog to a 
particular pillar in his great court; but Prahlada replied “He 
-Ja,there, I.can see Him.” Though not seen by others, the 
Lord was visible to Prahladadn the pillar. It was for bis 
@ake tbat avatera was taken, and so He was seen by bim first. _ 
Becoming farlous at bis reply, Hiraoya struck the pillar with 
force. If he had sean the Lord, he would have struck His 
person, Then, this ls what happened according to the famous 
Sloke of Srimad Bhagavata (7-8-1): ‘Io order to substantiate 
the utterance of His servant aad His presence in all objects, 
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the Lord appeared |p the (aforementioned) pillar of the court, 


assuming an exceedingly marvellous form which was neither 


of a.beast nor of a human being.” 
Narasimha killed Hiranya tearing his chest, blessed 


Prahlada, and belng praleed by the boy and the geds, 
disappeared. 
F The Marvellous and the Exceedingly Marvellous: The 
celebrated Srimad Bhagavata was composed principally for 
narrating the glories of Sri Krishna and, in fact, they constl- 
tute a large part of it. While dealing with the advent of Lord 
Krishna asa child dn that great work (10-3-9), Suka describes - 
Him as adbhuta or marvellous, but when it came to Narasim- 
bavatara (7~-8-18), he was so wonder-struck a8 to call it atyat 
bhuta or exceedingly marvelllous. In 7-9-2 also he describes 
-Narasimha’s form as.mahad adbhutam, a great wonder. 
Substantiating the servant’s word: The expression nija- 
bhrtya bhasitam “the utterance of His servant” In the Bhage- 
wata Sloka (7-8-18) can be taken to refer to several entities, 


an 
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Firstly, ft fs obvious that the immediate provocation was 
to testify to the assertion of His servant (bhakta) Prablada Ty 
en He was ompipresent, 
_ Secondly, the many- -faceted boon granted to Biranya by é: 
His ‘servant, Brahma, was kept inviolate while teking the — 
avatara and slaying Hiranya. “ 
| Thirdly, the Lord’s servant, sage Kasyapa, had told bis 

iad wife that though the tso sons to be born to her, Hiranyaksha — 


and Hiranyakasipv, would bc ke thorns in the flesh of the 

ptople of the werld, she wouid be blessed with a grandson 
who would be the mode! for all plous and bigh-souled devo- — 
tees of God and who would bo long-lived. That word was 
belng kept, 

Fourthly, Sage Natada, His servant, bad, eS 
upon Indra to spare Hiranya’s wife during bis asceticism as 
she was going to give birth toa worthy and famous devotee 
of God whom nobody could succeed im killing. Prablada 
himself refers to this in his praise of Narasimha (7-9-29). 
The utterance of Narada was made true. 

Other constructions are also made of this phrase. 

Novel Features of Narasimhavatara : Nammazhwar dec- 
fares in Tiruvalmozb! (2-8-9) that none can describe the great- 
ness of Narasimha who appeared then and there from that 
very pillar to put an end to that Asusa, The implications of 

» this important nature of the avatara are as under ; 

(1) If Narasimha had come out from some otber pillar, 
it could bave been said that He was biding there, So, he came 
out of the pillar which Hirenya himself indicated, and which 


as Perlyazhvar Tirumozhi (1-6-9) poinis ou!, had been Ingtal- 
~ ted under his persona! supervision in bis great hall, 


(2) If anybody else had struck the pillar, 1t. eould have 


been alleged that he was somehow responsible for bringing 


_ Narasimha there where He was not present earlier. 
o If He. ane appeared from another place and not the ~ 
3. 
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chosen spot, that would have belied the assertion of Prahlada 
that the Lord was omnipresent. 

(4) Had be appeared a little later after the pillar was 
struck, it could have been asserted that the Man-lion was not 
present there at the time In question, but appeared later from 
somewhere else, thus calling In question the proposition that 


‘He is always present in all things. In point of fact, the quick- 

_ mess with which He responded has earned for Him the appel- 
lation aditha kai piditha perumal, the God who caught at that 
very moment the hand that struck the plllar, 

(5) The immediacy and full-grown nature of Narasimha 
also ruled out the possibility of something being born and 
growing to Ite fullness gradually. 

(6) The Asura had asked that he should not meet with 
his end from astras or sastras, weapons or missiile, wet or 
dry objects etc, All these conditions were fulfilled by Nara- 
simha by using His claws as the means of destruction. 

(7) Hiranya had also desired that he should pot be slain 
during daytime or night, Accordingly, he was destroyed by 
the Lord at twilight when it ts neither day nor night. 

(8) Another part of the demons’s boon was that he 
should not be killed on the ground or fn thealr. This 
condition too was ebserved as he was placed on the thigh by 
Narasimha, neither in the alr nor on the ground, while belng 
despatched. 

(9) The demon was not to part with his life either inside 
the bouse or outside ft. He was, thefefore, pul an end to at 
the entrance of the house, which is neither its inside por tte 
outside. 

Other features like this may also be inferred by devotees, 

praiyadista purdtana praharana gramah ksanarh panijaip: 
Coming to the sloke of Desika, these words suggest that a 
dialogue took place between the Lord and His weapons, They 
pleaded with Him thus: “We are act mere ornaments, but 
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weapons meant to wipe out enemies. A fight like the forth. 
coming one with Hiranya ts a rare treat for us. We are Your 
trusted and old servants who. have served You in manya 
battle before, So, it will be unjust if we are left out of the 
fray in the present instance.”” The Lord pacified them thus 
fo reply, “You bear with Me fora minute, You are not being 
replaced for all time, I will be without you for bardly a 
minute and you will then regain your coveted positions. You 
need not also be Sighguegetie that I am going unarmed- 
Look at my claws,”’ 

panijaih: suggests that the old weapons were rejected by 
the new ones, the claws, and not by the Lord Himself. 

puratana indicates that the weapons were after all old, 
rather too ancient, and so either the Lord considered that 
they might not rise to the occasion, or He wanted to use 
something new. 

The hand fs only meant for abhaya pradana, affording 
protection ; it is only the nails that were used as a weapon. 

As the snout was the strength of the Boar. the claws 


were the mainstay of the Man-lion, 


Slaying of the Asura: The killing of the domon, being 
{nauspicious, ts left unsaid by the poet in this sloka, as was 
the case in the previous poem also relating to the death of 
Hirayaksha at the hands of the Veraba. However, In Sankalpa 
Suryodaya (7-37), the Acharya declares expliciily : ; 

When the Lord shakes His mane, the seven worlds are 
shaken with the excitement and become unsteedy, and by the 
tip of His claws, which are as sharp as Indra’s vajra, He tears 
the chest of His enemy which can put to shame the hardness 
of the rocks of the great mountains sustaining the earth and 
which blunted the sharpness of Indra’s thunderbolt.” 

Again, im the same work (7-39) the claws are described 
thus ; “*May the hands of the Lord, the Consort of Lakshmi, 
who for His own pleasure, took the form of Narasimha, take 
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away my sins — bands which were made red by the stream of 
blood flowing Incessantly from the chest of Hirenye torn by 
_claws-thining ike vajra and which competed with one another 
- aeito which of them should precede (in the act of killing the 
Asure),”’ F 

This sloka fa also found in Kamasikashtakam of the 
Acharya with slight changes. 

Tirumangal Azbvar in Periya Tirumozbi (4-9-8) grapbi- 
cally describes the way in which Hiranya was slain by saying 
that he was caught hold of by Narasimha, his crown waa 
pulverised, his bead was smashed, bis eyes started from thelr 
sockets, his mouth widened and he hollered in agony. This 
probably partly compensated for all the cruelty that he Inflic- 
eted on bis innocent son. 

His Fary, ‘Our Fortune: Srimad Bhagavata (7~8-34) says 


that Narasimha, after killing Hiranya, was still furious 
though no adversary was visible, end wore a dreadful counte- 
nance. Hisire, like a fire enlarging its base and growing in 
height, continued to increase, instead of subsiding. The end 
of the world seemed to be at hand. The Devas were afraid 
that more such forms of the Lord would emerge from other’ 
places. 

Though the affection shown by Narasimba towards a 
single:child, Prablada, was equal to His solicitude intending 
” nerds of cattle or protecting the entire colony of Gokula from 
the depredations of Kesi, the demon In the form of a horse, 
Peyazhvar advises his mind in Moonram Tiruvandadi (42) to 
contemplate on the iilimitable fury showa by Narasimba, as 
that isvat the root of His affection for His devotees and pro- 
vides‘us ‘with a guarantee and an sssurance of the protection 
of God against all odds. Tirumangal Azhvar, In fact, declares 
fo ‘Perlya Tirumozhi (5-8-3) tbat be bas taken refuge in the 
Lord knowing the fury. He was possessed of when hurrying to 
save Gojendra from the crocodile and banking upon it as « 


_ Beas of the thundering souncs of the terribie mult 
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words, the anger of Narasimha was both a warning to all 
enemies against offending His bhaktas and e reassurance to 
the latter of His solicitude for them. The two are but two 
different aspects of the same sentiment, but the Azhvars 
consider one of them to be more precious by emphasizing His 
fary as our fortune. Koorantha underlines another aspect ip 
Vatadaraja Siavam (68) thus: “Though Hiranya had offended 
You in a thousand ways, You remained composed, ignoring 
his actions, but when he began to torment Your devotee 
Prahalada, there was a sudden change in Your attitude.” 

savyat trini jaganti — The first avatarato be mentioned 
fo Sri Vishav Sahasranama fs that of Narasimha —narasimha- 
vapuh In order to remove our feat of that form, it immedi: 
ately added sriman. Parasera Bhatta declares ip bis bhasya : 
“Though the Lord is taking a form which ta urigue, with 
head and body mutually incompatible and not comely, ‘He 4s 
Sriman, fc, His form ts celestial and very cherming with 
beauty, loveliness end offer qualities. The combleation of 
man and Hon to Him Is so perfect and appropriate that those 
who have seen it would almost feel an aversion when they 
see a simple Hon or a mere man without sucha combination, 
The world was indeed protected by assuming such a unique 
form.” Hence the proyer of Destka here avyat trini jaganti, 
that the three words may be Protected. pdnijaih— by His 
claws. 

To Sankalpa Suryodaya (7-40) the prayer ie somewhat 
different, thus : 

'**May the wondrous roars of Neralsmbe, who'killed His 
foe by the play of His claws sharp -as.a sword, ‘bring 
the disappearance of al) our fears—roars which made 
lada rejoice ; which brought delight into the Ives oft 
who worshipped Him with devotion, which belittled | 


about 
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he loud. 
ivudes of 


22 : Sci Ramanofa Vani 


clouds at the time of the deluge and which convulsed the 
seven seas.” 

The mastery of the author is seen in invoking the most 
frightening thing to remove our fears. 

prahladahladanéni — Prahlada ever rejoiced in the 
contemplation of Ged. The Lord took the form of nite 
simha to make him rejoice more. 

Handsome Hari: Narasimha is called éeniineon 
or the beautiful lion in Tamil, based on Nanmugan 
Tiruvandadi (22) of Tirumagizhisaj Azhvar, Irandam 
Tiruvandadi (84) calls Him naram kalanda singam, a 
mixture of man and licn. The Vedic mantra mrgo na 
bhimah states, to start with, that the Lord took the avatara 
of a mriga, beast (lion), but immediately thereafter dispels 
the doubt whether He would be fierce to look at by asserts 
ing na bhimah, no, He is ex'remely facinating, It is like 
sriman after ndrasimha vopuh in Sri Vishnu Sahasranama. 

It is to be noted that Srimad Bhagavata (7-8-18) does 
not say that the form was that of a man anda Hon, but that 
 ftwasna mrgam na manusam neither beast nor man, because 
the boon of Hiranya was partly that he should be killed by 
neither beast nor man. So, the avatarais depicted in the 
same negative terms in which the boon was solicited and 
granted. But Prahlada saw Him as an enjoyable combina- 
tion of lionand man. Tho father saw only the lion that 
he had to fight with, but the son noticed His omnipresence. 
The two perceptions tally with the negative vision and 
positive insight of Hiranya and Prahlada respectively, 

Parasara Bhatta in Sri Rangaraja Stavam (2-64) declares 
that the mixture of the leonine and the human is so natural 
and harmonious that people no longer want to look at a 
lion or a man separately, but only the combined figure, 
just as a person who has become accustomed to take milk 
with sugar docs not rolish either milk or sugar alone, 
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akunta mahima — A question may be asked thus. The 
avatara was over in a very short while. How can it protect 
the three worlds? The reply is - akunta mahima, because 
He has irresistible might- ekunja mahhima also means un- 
obstructed omnipresence. By that He can protect. 
vaikunta kanjfeeravah —- Vaikunta not only refers to 
the celestial abode of Lord Vishnu, but is also one of His 
-mames in Sri Vishnu Saharanama (4(6), There is also a 
suggestion in the expression vaikunta kanjeeravah that even 
fo Sri Vaikunta, He is in the form of a lion and not Para 
Vasudeva. Itis said of Parasara Bhatta that he desired to 
see only Ranganatha in Sri Vaikunta, Nammazhvar in 
Tiruvaimozhi (9-3-7) also talks of the lion as inhabiting 
| Sri Vaikunta permanently. We may take it that Desike 
| follows in his footsteps. 
yat pradurbhavanat yadrucikat — The incarnation was 
yadruchika or accidenta), as also its unique form and the 
| appearance from a pillur. More than the wonder of the 
‘man-lion form, the greater wonder was a pillar giving 
birth to it. 

Ubiquity of Narasimha : The twin objects of Narasimha’s 
appearance wero to establish the truth of Prablada’s asser. 
tions, viz, (1) that Hari was present everywhere, and (2) that 
there was none higher than Hari. Desika declares ip 

| WVaradareja Pancasat (23): “For the protection Your deyo- 

| tee, the child of an Asura, You, Lord Varada, assumed the 
auspicious but feigned form of Narasimha. All the worlds 
belonging to You, it is certain, are even now pregnant with 
the forms of Narasimha, with the exception of only one 
pillar (in the court of Hiranya from which one. of Your 
forms camo ont).” 

Narasimha {is an avatara about which the Azhvars rave 
in raptures, but even they have not expressed the above 

jeatntinent voiced by Vedanta Desike, By this it jis 


~ 
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_. @lear to us that the Lord pervades the universe. not only by 
His divyatmaswaripa (divine spiritual essence), but also by 
His divya mangala vigraha (divine auspicious form). 


Narasimha had to make His appearance all of a sudden 
and, as there was no knowing from where He would have 
to come out, He filled the entire universe with forma of 
Himself, ready to mect any eventuality. In the event, He 
Had to burst forth from a pillar, but there is no reason to 
suppose that He retracted His other forms from the rest 
of the world and, therefore, Desika holds that they are 
very much present even today. By putting an end to 
Hiranya who, backed by a unique boon, had conquered all 
the worlds, He also demonstrated that there was none 
higher or more powerful than Himself. 

Prahlada had asserted that Hari or Vishnu was 
evertwhere. Hari also means lion. That statement that 
the lion was omnipresent was also demonstrated to be true 
by the Man-lion. The whole of Tiruvaimozhi 7-6 and 7-8 
are devoted to depicting the ubiquity of Vishnu, but they 
end up by declaring that the pocms relate to Narasimba, 
indicating thereby the Man-lion’s all-pervasiveness, 


An interesting question is sometimes posed thus. If 
Narasimha is present overywhere even now, why docs He 


. 


not come out of at least one place, since there is no dearth _ 


of Hiranya-like persons in the world? An equally astute 
answer to it is that He will certainly appear provided 
there is a single devotee like Prahlada living. 


[To be continued } 
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BHAGAVAD VISAYAM OR IDU 
[A Commentary on Nammazhvar’s Tiruvaymozhi. by 
Nambillai, translated into English by M. B. Narasimha 
Iyengar and M. R. Sampatkumaran.] 


datekopa, also knows as Mara and Nemmazhvar. hailed 
from Tirukkurokir (modern Azhvar Tirunagar! in Tirunelveli) 
district) near the Southern tip of the Indian peninsula. Among; 
bis works in Tamil !s the famous devotional poem, Tiruvdi-, 
moczhi of 1102 stanzas. The Vedas are called in Tamil Va ymozhi» 
because they have been transmitted from time immemorial by 
‘word of the mouth’. Tiruvaymozhi is thus the quintessence: 
of the Vedas, It ia one of the greatest, If not the greatest: 
expression of mystical experience in all the Htaratures of the) 
world on account of its range, depth, enthralling poetry and) 
profound philosophy. 

Tiruvaymozhi bas been commented upon elaborately by» 
a number of authors. The most popular as well as elaborate) 


- commentary is the id(t)u by Varadaraja also known Kalivairt) 


(the foe of Kally and Namb(p)illaf. It is so called because, It 
is sald to be the equal [id(t)u] of the original or of the Vedas; 
It is also known by iis length running to the  eqluvalent. of, 
36,000 stanzas of 32 syllables cach. And this. is sald to be: 
also the length of the Srutaprakasika, a commentary on thes 
Sribhasya of Ramanuja. 
A Taniyan of Tiruvéymozhi 

I bow to that sea of Tami! Veda consisting of the words: 
of Sri Satakopa (the sea) which Is the nectar for devotees: of 
God, which gives pleasure to all, which bestows all things; 
desired and which fs egusi in value and is the essence of the: 


| Upanigad belonging to the (Sama) Veda of the thousand 
| branches, 


A Tanian of [du 
I take refuge with Kalivairidasa [Namb(p)illai] who ts 
full of compassion. He bas taken from the sea of nectar» 
known as Vedantin [Nanj(c)lyar, the essence of the purport; 
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of the Veda in full and showers It (on the world in the form 
of the commentary, Id(t)u. 
FIRST INTRODUCTION : 

‘The Lord of all (J.c. Narfyana) is the consort of Sri 
(or Lakgmj).’ He has all His desires accomplished. He pos- 
sesses all auspicious qualities. On the other hand this person, 
(Nammazhvar or Paraikuga) remained eternally in the bon- 
dage of samsdara,*‘being born again and again ina series of 
births” Tiruva ymozhi (2-6-8) in the same way as a heavy load 
is transferred from one to another. This is stated in the line: 
*Having been born again and again in a number of births’ — 
Ibid. The Lord bestowed special grace on him even at first 
(ie. without any efforts on his part to evoke grace) so as to 
make him say by his own mouth in the early stage of his 
devotion : “Having attained His feet and consoled my mind, 
I submerge myself in a never-ending, limitless flood of joy” 
(Ibid). He (the Lord in His incarnation as Krspa) had bes- 
towed grace on the village of Brndavana as stated thus: He 
who bas done effortiess deeds, thought of Brndavana with a 
pure mind, desiring the increase of milch-cattle” (Vignu 
Purana 5—6-28), and He bestowed His grace so as to bring 
about” green and fresh grass in abundance” (bid 37)? in the 
same manner the Lord bestows His grace on him (Paraikusa), 
that he may know all the categories (or fundemental consti- 
tuent principles of the universe). There are other systems 
differing in many ways like those accepting sixteen categories 
(i.e. the Naiyayikas %), six categories (i.e. the Vaisesikas 4) 
and others. How you may ask. This is answered thus, 

(Of these the first school that is described here Is that of 
the Lokayatika). The Lokayatika® or the materialist recog. 
nises four clemente, viz., earth and ethers (i.e. water, file and 
alr). And where the combine, an attribute known as consel- 
ousness is produced (in the same way as intoxication Is 


produced by drinks). And the pain and pleasures that are 
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experienced by this (combination of consciousness and cle- 
ments) constitute Naraka (hell) and Svarga (heaven) respec 
tively. When this compound breaks up, the consclousness Js 
destroyed. Subsequently, there {fs nothing that actually 
exists. These are his established convictions. 

Next comes tha Arhata (Jaina).6 He holds that the world 
in the causal state possesses the character of eternity ; but in 
the effected state {t becomes non-eternal. It ts distinct In the 
effected state and non-distinct in the casual state. The causal 
State Is real (le. without changes) and the effect state unreal 
(ie. full of modifications), And the selves attaln bodies accor- 
ding to their karma. Also, the self is of the size of the body. 
The state of sarhsara is beginalngless. Belng dirty (through 
Not taking baths) and the other (ascetic) practices (such a8 
remaining nude practising no injury towards animals, remov- 
{ng of the hair on the head by a pair of tongs atc.) and the 
acquisition of knowledge relating to the self lead to the sepa. 
ration (of the bound souls) from prak;ti and the attainment 
of mukti which is a state of (never ending) upward motion. 

Of the Buddhists, the Vaibhasika says that the world Is 
an aggregate of atoms, established as real by perception. The 
knowledge relating to them lasts fora moment cnly. And 
there is not a thing that is distinct from these and that can 
be called the self. Holding these to be real 4s the bondage o¢ 

‘ samsdra. Moksa is the realisation that all these are momen. 
tary. 

While the Sautraantika accepts the same conclusions (as 
those of the Vaibhasikas), he holds that the existence of the 
world is established through inferance. And-that Is the 
difference in his case. 

The Yogacdra states that the knower and the object of 
knowledge are il!usory, and that only knowledge exists. And . 
the reallsation that even it (le. knowledge) is momentary fg 
moksa, 
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The Madhyamika states that to believe that the means 
of knowledge, the objects of knowledge and the knower.exist 
fs an Mlusion. Moksa !s the realisation that the void is from 
the void,7 
The Naiyayikas and the Vaisesikas bave accepted» the 
atoms (o be the material cause of the world,.. And. the Lord 
that can be established through syllogistic reasoning, As -the 
Anstrumental cause (only). .They also hold that. sashsara: \s 
begioningless and that the worship of the Lord leads-to the 
_ destruction of the pleasure, pain and knolwedge,. which 
(destruction) is moksa (in which state the soul 1s..sald to 
be dosenticnt like a stone.)? 
The Pagupata-holds the.atoms es the material causeyof 
the world, the Lord that is establlibed through the Agamas 
a8 the instruments] cause and sashsara as beginningless. 
Moksa means the attainment of a form similar to Pasupati’s 
through the performance of works described in the Agamas.® 
The Sankhya (oz Kapila) and the Yogin (or Patafijall) 
hold that prakzti (or primordia) matter) .undergoes\modifica- 
, tlons by Itself independently and thus becomes: the cause of 
the world. Thevassociation of prakrti withthe purusa.(or 
self) is beginningless and is samsdra. The right disctimina- 
tlon between the purusa and prakti is mokga,10 
The Bhattas and the Prabhakaras bave accepted a num- 
ber of selves who are eternal and all pervading and.who 
suffer the bondage of sarhsara throug karma which 's begin- 
_olngless. The world is eternal.as. a never-ending stream, 
Moksa consists of the realisation of the self. and is achieved 
through the creatlon of apizrva (by. the performance of Vedic 
rituals). They do not believe In the existence of the Lord.'! 
The Advaitins (lit. those wko advocate the theory of maya) 
hold that the delusion which regards mere consciousness 


devold of all attributes as characterised by maya (or illusion) 
~ {8 samnsara, 
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Moksa consists.in the removal of this illusion by the 
 -knowledge that is.derived from the syntactical meaning-of 
_-aeriptural textssuch as ‘That (Brahman) thou.art’ (Chandogya 
» Upanisad V1-8-7).!2 

_ The follower of Bhaskara bold that Brahman \s associated 

. with areal Imiting adjunct.and thus subject to illusiors. And 

., this state is. sarhsdra.. Moksa is the destruction of the limiting 

_ adjunct bythe knowledge that is of the form of. worship,. ts 

«derived through the syntactical meaning of scriptural texts, 

_,and Is,assoclated: with the .performance -of the duties and 
rituals enjoined for various castes and stages of Iife.1 


© ¥adavaprakasa states*that Brahman suffers from the 


“Mluston oferegatding Himself ‘as consisting ofthe Lord, »the 


ocit (or intelligent thing) and the acit (or? the /non-intelligent 
-uthing) which arei(all) real. The knowledgeof differences that 
©) {s\ produced’ thereby Is: the bondage of samsara.' A combina- 
Ution of kcowledge and works leads to therdestruction of the 
+ cknowledge(ofidistinctlons. And that.Js mokga 14 


; 


. ’ These systems have accepted Brahman as the cause’ of the 
~orebtion of the Lord and they accept the Vedos 28 authorita. 
‘“tlve. “The system of the Ekayana (who accepts Narayena 
‘Only without Lakgmi to be the Highest) holds that Brahman 
/ $s associated with certalo energies (responsible for creatton 
‘“etc., ‘and not with Laksmi as the creative energy). And that 
“ fs its*pecoliarity,15 
Thus, all these seventeen systems are outside (the autho- 
rity of) the Vedas, or they have Interpreted the Vedas in a 
wrong menner.1© And they are all futile. 


In our system, the categories (or the fundamental! princl- 

_ ples) are three in number, and they are the intelligent things, 
the non-latelligent things and the Lord. They are one because 
‘of the unity of the modes possessor of the modes (ie. in that 
the Intelligent and non-intelligent things are the modes of 


I 
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the Lord, who fs the possessor of the modes): they are many 
in that there {fs difference of essential nature (among these). 

The non-intelligent thing consists of the three qualities 
(of sattva, rajas and tamas). It is eternal and all-pervading- 
It is always undergoing modifications. It has to be appre- 
hended as that which is to be rejected. One who considers 
this non-Intelligent thing es enjoyable and wishes to 
strengthen the bondage of samsaara has also to seck refuge 
in the Lord. So, too, one who believes that this (prakrti) 
has to be discarded and who would be rid of this (bondage 
of sarhsara) has also to seek refuge in the Lord. 

As stated in the texts; ‘He is the cause of the persis- 
tence of samsdara and also of release therefrom’”’ (Svet. Up. 
VI-16),17 and ‘For this wonderful material world (maya), 
belonging to Me and made of the three qualities for pur- 
poses of play, is difficult to get over. Those who take refuge 
with Me entirly, they cross beyond this maya (Gita 
VII-14).18 He (the Lord) (must be deemed to have) stated : 
“J have woven a net. It is not possible for any one to un- 
ravel it. It can be loosened only by clinging to My feet.” 
This same thing is stated thus by Nammazbvar: “‘It is not 
possible to cut off the close links with the evil body- 
Therefore, You Yourself must teach a way by whicy I can 
reach You” (Tiruvaimozhi 3-2-3). And Pillai Tirunaraiyir 
Aralyar has declared: “Even what is woven by a sparrow 
cannot be unwoven by anyone. And what has been woven 
by the Omnipotent Lord in accordance with karmacan be 
upravelled only by clinging to His feet”. 

The intelligent self is eternal and atomic. He is of 
the nature of knowledge and bliss. And knowledge Is (also) 
his attribute. All the selves are of the same form.19 And 
he (the self) exists only to serve the purposes of the Lord. 
One who meditates on the distinctiveness of the self, to get 
the experience of tho (freed) self as described in, “For the 


— 


— 
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attainment of liberation from old age and death’ Gita 
VII-29) has to worship the Lord of all and needs the 


_ remembrance (of the Lord) at the extremity (of his death).2° 


One who rejects the experience of the self, but wishes to 
have the experience of the auspicious attributes of the 
Lord, also have to seek refuge in Him, regarding Him only 
as the means (of the attainment of moksa). If of these (fe. 
matter, the self, and the Lord) anything is known, it cannot 
but lead ullimately to the Lord Himself, as stated in: All 
knowledge icoks up only to the Lord of her, who has her 
birth in a lotus” (Mudal Tiruvandadi 67). Knowledge, to 
be so, cannot but be about the Lord (lit. the consort of Sri 
or Laksmi) only. All knowledge relating to objects other 
than the Lord are almost equivalent to ignorance. There 
are these texts; **That (alone) is knowledge (which is about 
the Lord), All other (knowledge) is ignorance” (Visau 
Purana VI-5-87), and “That alcne is work which does not 
throw one into (the) bondage (of samsara). Thatalone Is 
knowledge which leads to mokga. All other works preduce 
fatigue. And all other knowledge is merely (like) skill 
in mechanical, practical or fine arts."’ (Jbid I-19-41), 
Therefore, all the knowledge learnt about. objects other 


than the Lord are like learning to use the awl in respect 
of footwear. 


There are none in the world who can understand (by 
there own, unaided efforts) the essential nature and quali- 
ties of the intelligent things, the non-intelligent thing and 
the Lord, who are as described above. This Azhvar (Nam- 
mazhvar) stands foremost emong those who have under- 
stood these. There is none who can be said to be equal to 
him either among tbe souls that are thrown into the bon- 
dage of sarhsdra or among the eternally free souls. (Having 
acquired knowledge through the grace of God), it {is not 
possible for him to understand himself (ie. to distinguish 
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himself from all others). Those who are thrown into the 
bondage of samsara cannot understand the same; Even the 
Supreme Lord cannot understand it.21. He did not follow 
any particular means, expecting: some good therefrom. 
Hence:he cannot understand (himself). There-are none in’ 
the. bondage of sarmsara who are like him. Therefore, they 
do, not.understand (him). The Lord cannot see: His: attri- 
butes.in such abundance (as ip the Azhvar) in any entity 
other than Himself, and the Lord of all cannot: Himself 
understand him.(as belonging to any elass or beings)< 


As the Azhvar is distinct from all those who are thrown 
into the bondage of sayisara, he is distinct from the eter- 
nally free souls, as stated in ‘Is this place (where you are) 
Valkuntha where the devotees of the Lord, are, or Is it the 
earth (of the Azhvar and Azhvar’s followers)?” (Tiruviruttam 
75): He cannot be included (among the denizers) either in the 
Supreme Heaven or in the created material upiverse. His 
state'is'such as thus described : “They who think of and 
experience the Lord always in this world) are greater than the 
eternally free souls” (Tiruviruttam 79). He is not like those 
persons, who experience (the Lord) by belng in a place which 
is conducive to the experience of the Lord (such as the Sup- 
reme Heaven), but he experlences (the Lord) while remaloing 
in the world of samsara which hinders such experience, As 
stated in, ‘‘Maitreya, In the Kall age, men misled by heretics 
do'not worship Vignu, the Lord of the universe, the Creator 
of all and the Ruler of all” (Visnu Purana VI-1-50), !n the 
Kall age, love for the Lord does not arise in any one, 


Indeed, in the first place, it is not (easily) possible (for 
a soul) to acquire a buman body. Even if it is acquired, the 
desire; arising from the conviction that the Lord is the object 
of.attainment, to resort to some appropriate mesms*that will 
lead to.attaining Him, does not arise in-any one): 


THE ASHTAKSHARI 
Dr. V. S. Sampathkumaracharya 

The Vedas are a gift from the source to mankind, 
Therefore, they are infallible and the enlightening means 
to preserve the created world in a condition of perfect 
harmony and satisfaction. The Vedas are co-existent with 
creation. The first receipient of this information is the first 
child and from him the Vedic tradition has started to 
spread. The expected result was to be in possession of 
what is. termed Viveka, that is to distinguish between the 
end elements to be adopted and to be shunned. Viveka not 
only means discrimination, but also a steady attempt not 
to permit association. In the Vedantic language Samsara 
means association followed by the evil consequences and 
Kaivalya is dissociation with no possibility of contamina- 
tlon. This section of Vedanta is laukika, which means that 
asceticism should be the goal and there should be no 
comeback to associationism, 

There is anether type of Viveka that has to be consi. 
dered. The receipient of the material cannot ignore or 
forget the entity which is the source and which offered the 
material for discrimination. He must understand and 
realise his relationship with the source, without which the 
Viveka already referred to could net be known. This aspect 
of consideration is deeper than the Viveka already referred 
to.. This refers to the relationship that cannot be rejected, 
but under all circumstances must be retained, for the 
source forgotten means the supply stops. Hence, this 
Viveka is qualitatively different from the laukika or the 
secular, which is an association of two lypes of entities of 
the same grade. This is called the.inseparable link between 
the bestower and the receipient. This basic discrimination 
emphasizes attachment as essential and confining detach- 
pi Only to a section. This attacbmcnt is between not two 
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different types, but it is the one between the cause and the 
effect, the seed and the fruit, the soil and the plant. There- 
fore, Viveka is of two types. Attachment is a menace Je. 
secular and detachment is permanent malign. mats is Super 
Secular. 

This Viveka between the two Vivekas fs of extreme 
{mportance in social life best man should be drowned in 
distress. This is Ubhaya Vedanta at the source, which has 
been brought to light by Sri Ramanvja following the tradi- 
tion started by the Veda. The Viveka of the association _ 
type is contained in the sacred syllable which is termed 
pranava. This word is a blend of the prefix pra and the root 
nu, which means reference to what is disclosed ip entirely- 
The word nava is normally understood to mean a word of 
praise, which means presenting an object not as jt is, but 
in a polished way. But the word has to be understood as 
revelation as found actually with no omission and all com- 
mission, for to meddle with the object is to destroy its 
mature. The prefix pra attached to nava means clarity and 
comprehension. It also means the most supreme.expression 
deserving the top rank in language. As a result, even now, 
Vedic stories are undertaken by using the word pranava at 
the start and repeating it at the end te indicate and to 
confirm that the Vast Vedic literature is an elaboration of 
the pranava and all elaboration is contained in the pranava. 
Therefore, pranava ‘s the introduction and the summary of - 
the entire Vedic literature. 

The explanation of this pranava is furnished in the 
Veda itself consequently, the one syllable with commen- 
tary has bscome octosyllabic or Ashtakshari as it is com- 
monly termed. Thus, it becomes clear that the Ashtakshari 
is the only means to provide the student with facility to 
appreciate the nature of Viveka or discrimination. This 
aspect was the special responsibility of an incarnation 
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known as Nara Narayana at the asram at Badri. Therefore, 
this ashtakshari is not non-Vedie but it is the essence. 
The Ashtakshari known, the remaining section of the Veda 
becomes only an explanation, an elucidation conforming to 
the thought contained within. Itis for this reason that 
tradition has recognised a discipline en the part of the 
pupil as a pre-condition, just as the sacred thread is a pre- 
condition and the mark of eligibility to study the Vedas. | 

. The only difference between the two is, the Vedas are con- 
fined to a section of creation, but the Ashtakshari could be 
conveyed to everyone except subject to the condition attached 
known as Pancha Samskira. 

This pranava bas to be understood with the help of its 
elaboration contained in two werds Namah followed by 
Narayavaya. The language enables the Vedic student te move 
towards the content and therefore, a person conversant with 
the Vedic language ls called a Brahmin, This is Sabdh Brah. 
mana, stress being laid on the cover — the language without 
which the content eannot be known. The same word prima- 
rily signifies the contest and a person intuitivly aware of the 
content uses the language to remember and to communicate. 
This group of persons |s called the Divya Suris. There is 
another group called Rishis. The distinction between these 
two sets Is the Viveka Implied in the context of explaining 
the Ashtakshar!. To the student of Asht&ékshar!, the Vedic 

- lore prosents ao difficulty for the reason that the Ashtaksbar! 
Ise brief, clear explanation of the pranava with nothing to 
omit or uncovered. 

The Vedic reclial begins and ends with the two words 
Harlb om. The first word presents the entity to knowledge 
The second {s the description ina concise way. Thus, feces 
’ the two words we get to know what it {s that actually con- 
ealns. The first word is developed from the root Hr — to draw 
towards itself, It means whatever is not actually Hari bue 
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belongs to it and Is never allowed to remain apart. The next 
word Om Is a description of what {8 to be kept together and 
how to keep it together. This thought reduces itself to the 
idea of proprietor and bis property, which could not be alle- 
nated, Therefore, the pranave is an explanation of Hari and 
this pranava in its ture Is elucidaied by the two words toge- 
ther namely Namah and Narayane, Thus, the pranava with 
_ Sts elucidation, a unit of eight syllables Js experienced In enti- 
rity presented In a very concise form. This ia known os the 
octo-syllable presentatlon of Reality in its entirity. This Is 
no doubt contained In the Vedic section and therefore, it isa 
part of the Veda. 

The pranava Is sald to consist of three elements. The 
firstis an entity that governs; the second ts the Ink establl- 
shing the connectlon with the possessor and the possession 
and the third is a mere property which cannot partake of the 
function of the property by itself, the last syllable Is a conso- 
nant in shape with a content that is not of the consonantal 
quality, as it partakes of the nature of the first syllable in 
essence and stuff, thus drawieg aclear distinctlon between 
the two non-material entities, one the possessor and the other 
the possessed. This is the basic analysis of the three-fold 
entities, the material-achetana, the spiritual-chetana and the 


Supreme-Isvara, of whom the other two are completely © 


dependent. 

Ona this connection, the distinction between the two 
dependents has to be kept in view to avold confusion and 
distress. This is the type of Viveka to note that the twe 
cannot be treated as-equal and identical. Thisis known as 
Prakriti Purusha Viveka. This automatically incites the full 
show of the Chetana to realise that it fs in every way different 
from the achetana. The ald of the Supreme sought to destrey 
the knot with prakrit!. This is known as the Panchagn! Vidya 
fo the Upanishads. The result is Kalvalya~aloofness, a state 
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where the chetana reallves himself, as gyana, combined witb 
Ananda, © condilon of: peace and satisfaction which Is 
inherent to the chetana. 

Here, the real relation existing between the proprietor 
and the property including the achetana {s omiticd. In sepa- 
ration the cheiena feels himself Supreme and is also aware 
that bis freedom was the result of the ald of Isvara. If this 
point of contact with Isvara is pursued further, it would 
becomo very clear that isolation is not the final remedy, for 
the property can never be apart from the proprietor. In the 

case of Isvara, the property can never play the role of the 
proprietor. In otherwords, the chetana cannot Influence 
Isvara even as he Is expected not to be Influenced by prakriti, 
This would be basicaliy impossible. Hence, dependence on 
Isvara 1s the foberent merk of the chetana, with the conse- 
quence that It would remain as ‘chetana only when the two 
factors necessary for tLe purpose are not neglected or Ignored 
‘and they are association and dependence. This 1s another 
‘type of Viveka differing in quallty from the first type of 
_ Viveke. 
' “Under the first, severence was the aim under the prop- 
tletor — property type of Viveka, seperation is destruction, 
This is based on the concept Sarlrakatve, whlch must be the 
normal content of the prenava, which is an elucidation of the 
term Hari. This line of thinking adopted in tradition from 
the beginning is known as Sadvidya, which is following 
~ experfence from the embryonic condition. The other view Is 
the counter move, an endeavour to reach the root and to 
discover what was the condition of many prier to {ts emer- 
gence as many. This is moving against the current frem the 
known to the unknown. 
The only bero who could take upon bimself this task Is 
the chetana, fundamentally a property functioning as prop- 
rictor. The table is turned, What was originally the proprietos 
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becomes the property and vice versa. This fs the dual aspect 
of interpreting experience and {t is Inevitable from one point, 
It is a flight from misery to joy and from the other it {8 joy 
contined even In the realm of misery. Therefore, the Vedas 
are given In two sections two types of Viveka — one Is opti. 
mism throughout not to be missed and the other pessimism 
mostly not to be continued. Accerding)y, the Vedanta, which 
is Ubbaya or twofold is regarded as laukika — secular and 
Vaidika — spiritual. The sadvidya is Valdika and the Pane 
chign! Vidya Is laukika. 

The distinction between the two Js permanent In the con- 
text of the nature of the chetana, described to be of the stuff 
of gyana. At the same time he has beon regarded as the 
Sarira of Isvara le. property. It ts this combination that 
baffles a clear understanding of the problem without the ald 
of a capable trustworthy guide, The two sections are not 
mutually exclusive, because of the farm, the content and the 
cover. Hence, it is essential to know the content which would 
mot appear without the cover. This is-the second type of 
Viveka referred to, where the ehetana discovers himself to be 
aware that he fs the property of the proprietor, Ievara, But 


‘If this is all the difference he would be as good as achetana. 


Therefore, the positive contribution of chaitanya is an aware- 
ness that the chetana should never forget at any point of time 
that he is the property and the laukika can never hope to 
become a Vaidike unless he realises that be is the property 
and never could be a proprietor who js nove other than Hari. 
The achetana — property of the chetana is a constant remin- 
der of the fact that the secular proprietor ceases to be pro- 
prietor and remains for all the property of the only proprietor 
Tevara, intolerant of any change in that attitude. 

Considering the connotation of the tcrm Hari, which Is 
the start and finish of culiure, we are informed about the 
existence of the two types. (1) it Is » magnetic power to 
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attract and (2) the other in the role of fillings playing the role 
of an intelligent entity and moving towards magnet, mainly by 
the power of the magnet. Likewise, in the philosophic realm, 
the Supreme entity Hari attracts the chetana and keeps him 
active and move towards Har! consequently, what Is termed 
Aprithak Siddhi — the impossibility of remaining unassociated 
under any Influence, is affirmed. In the same breath the 
magnet and the filings are not identical, because the function 
is distinct. This is Visistadvaita, where the togetherness and 
non-identliy are stated very clearly, besides nothing that one 
of the elements 1s Supreme and independent and the other ts 
dependent and helpless, a relationship that subsists between 


Isvara and chetana. The briefest exposition of this idea is 
Pranava. 


The Vaidike trend is emphasized in what 1s known as 
Ashtakshar! and the laukika trend is emphasized in the Upa- 
nishads, which bave not ignored the Veldika trend of experi- 
ence. There is a saying about the Mahabharata regarding 
{ts contribution to culture that whatever is found In the 
Mahabharata Is found in all the other branches of literature 
and what is not found there, could not be found anywhere, 
In the same way it may be considered that the Ashtakshar!l Is 
the Mahabharata of the Upanishads and the first term in this 
is Pranava. 


Narayana is the (hird word which Is connotative as applied 
to the content of the sound 4A. Im convention any one can be 
a Narayana. That is cnly denotatlve. In this case the word 
fs both connotative and denotative. The entity is denoted and 
its features are connoted. The entity Is one and one only and 
ft is seif-existent and itcan support and malotain all else, 
This ts the mark of lnadependence In two forms. By itself it 
exisis, nothing else can exist without It. 


Secondly it is completely incherge of all dependents, 
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from the raw condition of exlatence to the ripe condition of 
being blissful and it is the sole functionary. 
This word {8 spilt into two parts Nara and ayana. From 
the existential point of view Nira refers to all entities other 
than Isvara. This phenomenon Is of two kinds, chetana and 
achetana, intelligent and material. Thus ite status with respect 
to the source, there Is no differnce between chetana and ache- 
tana. The distruction !s only mutual. Therefore, the entire 
Nara Is the Viseshana — attribute of Isvara, the basle entity, 
the nominon which does pot need the phenomenon, where as 
the letter cannot exist without the former. Hence, the Vise- 
shanatva or the attributive nature, that is existence in associ- 
atlon cannot be denied, This aspect !s brought out by the 
second term Ayana — which means basis, the Support. There 
Is fundamentally separatism between the two is ruled out, 
which Isvara is » necessary to N&ra, whereas the Jatteris a 
luxary to the former, Therefore, the Nara is Vaibbava, the 
guna, Viseshana of Isvara. The chetana belonging to the 
category of Nira is meant to serve the purpose of Ayana. 
This is known as Aprithak Siddhi. The two terms Nara and 
ayana must be tegether, but they are distinguishable from 
each other, because the term ayana Is the Support on the 
existential side and a lift on the functional side and the Hmit 
from the point of view ambition. Therefore, philosophy, a 
aclence revealing the Reality as it ls, docs not endorse the 
notion that it Is the concern of the chetene to be happy with- 
out the need of Isvara after realisation. In thls connection 
happincess Is a possibility, whence the chetana being separated 
from the achetana, This {s calied Kalvalya — aloofness. This 
Is not the purpose of Vedanta, because the importance of 
Ievara cannot be minimised and fo fadicate this aspect, the 
‘datiue suffix Is utfached to the term ayana. Therefore, the 
ayana {nfroduces tie Nara for its purpose and the functlon 
of the ayana is to develop the chefana ond Nara from she raw 
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condition of ignorance and separation to the ripe eondition 
of enlightenment and inseparable association. This condition 

is termed Bhoga, an experience complete and barmonious In 

| every way. 

| In the process of creation, which {s presenting the chetana 

as unrelated to Isvara, the function is that of Isvara. The ques- 

tlon arises why does Isvara interfere with the homogenulty 
by introducing heterogenuity. The answer Ss lecla — sport, 

The intention is to prove what Nara cao be kept in a harmo. 

| mlous condition and further, the purpose {s entirely the pre, 

, f£ogative of ayana. Therefore, the purpose of Nara is to serve 

ayana. This !s known as Vibhava — ayana reflected in Nara. 

| This is the gift of Vedanta and {n consequence any other view 

projected would amount to an opinion and not en observa- 
tion, 

Hence, A ts the main element. {tis associated with U 

: and Ma, in the pranava with the dative case implied. This 

pranava {!s further explained positively and negatively. 

_ The chotana which is also the stuff of Isvara, cannot 
claim the privilege of Isvara either in respect of status or 
realisation of purpose. This is expressed by Namaha, which 
emphasises positively belongingness in subordination to 


Isvara, thus wiping out the claim Ahem. If this claim Is 
denied, the real claimant is mentioned in the third term Nara-- 


-yana. The datal suffix clearly states that the cheiana and 
achetana are for the purpose of Isvara and the chaitanya in 
the chetana must be directed to realise this aspect. Therefore, 
the alm and effort of one and all should be to behave as His 
in-service, which is the way of life. This world is a place of 
confusion, but it ean also be a place of realisation. Therefore, 
what matters fs to be familiar with the structure and function 
meationed in the Ashtaksharl, so that confusion: may not be 
permitted to operate lo purpose. 
6 


rita. 
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- Vedantic knowledge is imperfect without the ashtakshar!. 
To one with the ashtakshari knowledge, the Vedanta is an 
illustratlon, This is meant by Ubhaya Vedanta, the move 
from the source and the move towards the source. Both must 
co-exist in life. The goal of the laukika !s the source of the 
Valdika, the one has to realise and the other bas to preserve, 


a * * 


ETERNAL VALUES OF 
RAMAYANA AND MAHABHARATA 


S. K, Ramanoujachari 


‘athe Ramayana and Mahbabharata, the cardine! twin 
glories central to the Iterary heritage of India, are epic con- 
geries, epic complexes rather than unitary Epics like the Iliad 
and the Odyssey of Homer. It !s usual to describe our national 
epics as ‘Itibasas’, But what exactly fs an Ithhasa? ‘It is a 
- massive poetical recordation ensouling the nation’s hoary and 
still living tradition, that fs the nectarlan clue connecting the 
present with the past and the future.” 

What was Valmiki’s intention in composing the mighty 
spanned Ramayana or Vyasa’s In Inditing the still morse for. 
midable Mahabhaerata ? It was not simply to tell anclent tale 
of human interest !0 general, and of racial or national Interest 
in particular. ‘Certainly the Ramayana and the Mahabbarata 
are the epics of India and appeal to us’ os gripping nara- 
tively and also as memorable poetry. But there Bards of old 
were much more than seasoned or sublime atory-tellers. 
“They wrote with a sense of their function as architects 
and sculptors of life, creature exponents fashioners/of signifi- 
cant forms of national thought and religion and ethics and 
culture. A profound stress of thought on life, a large and 
vital view of religion and society ; a certain strain of philo- 
sophic idea runs through these poems and the whole ancient 
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‘auleen of India is embodied in Sis with a great force of 
Intellectual conception and Iving presentation”. (From Sri 
“Aurobindo, The foundation of Indian Culture, Volume 14, 
page 285). 
The Mahabharata, indeed welch was in the main a later 
work is often referred to as the ‘Fifth Veda’; and like it, 
» even the shorter and less proliferating Ramayana is called a 
*Dharmasastra’, a body of spiritual, religleus, ethical, social 
and political teaching. The ancient seer poets were at once 
philosophers and poets, prophets and law givers. Their vision 
was as large as life, and even transcended life and compre- 
-hended Man, Nature and God. 
The twin epics thus came to be read and treasured, not 
alone as works of impersishable poetic excellence perennially 
providing enjoyment and education to all sectors of the 
people through the vivid presentation of significant persona- 
lity, character conflicis, heroic and romantic actors, the play. 
of the unpredictable, the co-existence of opposites and of 
instances of Divine intervention and manifestation ; not alon 
as such nobly articulate epic poetry, but equally as the distil. 
led wisdom of Veda.and Upanishad, Arthasastra end Dharme-, 
sastra, These Itthasas were, In short, meant to be a complete 
and universal and infallible education by themselves.’ 
Of the two national Bards, Vyasa’s was a massive and 
maseuline and audaclously comprehensive mind, seizing 
human nature in {ts entirety from the lowest depths to the 
dizzlest heights and unafraid of Truth however stark, stale, 
stupendous or sublime. But Valmiki’s wasa more melting 
nature, he loved to dwell among idealist froms, and be had a 
sensibility emotive, imaginative and almost feminine. Celes- 
tials, man, monkey, bear, vulture titan, serpant, all occupied 
his interpenetrative universe that Included superneture as well 
esipature. 
_ “The poet of the Ramayana, comments Sri Aurobindo, 
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*has a flexible and universel genius embracivg the Titanie and 
the Divine’, the human and gigantic at once or with an Inspl- 
red ease of transition. But Vyasa’s fs unmixed Olympian”. | 
(From the Harmony of Virtue, Volume 3, page 149.) 
The Mahabharata with its encyclopsedic range and moving 
multiplicity in siiuation character and Incident, its almost 
Infinite comprehension of the multifariousness of ife here and 
life hereafter is ‘tthe poem of itsclf” written by a whole 
people, In its immense species is fought the internecine war 
between Good and Evil. 
“The Mahabharata is not only a basic document that des- 
_ cribes the path of Man's journey towards God and Salvation but 
also it is a charter of his duties’. In this epic is embedded God’s 
direct declaration, the sermon on the battle-field that spells out 
the divine traits and demoniacal qualities in him, Life is a 
constant struggle but God’s assurance enables one to redeem 
one’s sagging faith, ‘Man can never stand by himself. He 
requires God's guidance. It is available for all, at all times 
but he should seek it. 
How a man should conduct bimself, what are the legiti- 
mate obligations which he ought to fulfil, how to overcome 
~ the problems which at times are bound to threaten bis very 
existence and how to gain moral strength to overcome all the 
~ difficulties have been laid down In clear terme. The furda- 
. mental requirement {s that ‘everyone should fellow the code 
of conduct and not try to violate them’. Attachment to ~ 
worldly possessions or to relatives should not Induee a man 
to Interpret these rules according to his whims. *‘The Maha- 
bharata esientially mentions the fruits of service to God’. It 
~ says that human life ts a fabric woven out of black and white 
threads and portrays almost all Ideas necessary for the blos- 
soming of a full life. 
«Whatever may be mati’s defect if he accepts bis inability 
to save himself and appeals to the Lord that He alone can 
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protect him. He will. be too ready to rush to his rescue. The 
mighty work illustrates that we belong to God and totally 
depend on Him and that he !s our sole mentor. 

If the Mahabharata is verily like the Himolayas, peak 
after peak facing one another and the entire range imperious 
and overpowering, the Ramayana is rather like the Ganga 
sustaining the popular culture of the people as their unfailing 
spring of living waters, 

_ The work of Valmiki has been an agent of almost Incal- 


culable power in the moulding of the cultura) mind of India. 


It has presented to it to be loved and imitated In figures Ike 
Rama and Sita made so divinely and with such a revelation 


of reality as to become objects of enduring cult and worship 
or like Hanuman, Lakshmana, Bharata the living human 


_ Image of its cthical ideals. It has feshioned much of what is 


best and sweetest in the national character. 
The Ramayana is indubitably one of the supreme classics 
of the world, one of the most ancient and unquestionably secular 


_ in its origin; yet it is also unigne in its abiding involvement in 


the cultural, social, ethical and religious consciousness of the 
people of India.” The characters in the Remwayana, Rama, 
Sita, Bhara’s, Laksbmana, Kausalya Manihere, Guba, Hanu- 
mao, Mandodarl, Sabari and Vibhishana are not of the 
historical, legandary have a continuing realiiy in the popular 
consciousness and this will be so always for as Brahma Is 
reported to have told Valmik!: “And O Great Sage, es long 
as mountains stand and rivers flows so long will this s'ory of 
Rama’s heroic deeds be told and cherished on earth.” 

It is worthy to note, the wide ranging diffusion of the Rama- 
yana story, its immense popularity, its unquestioned moral 
authority and its unique influence permeating the everyday life 
of hundreds of millions ; again its mighty Trivikrama sweep of 
the worlds of yesterday, today and tomorrow and of the heart, 
mind and soul; all this but reinforces the indisputable centrality 


eae j 
46 $ri Ramanuja Vani 


‘of Adi Kavi Valmiki’s Ramayana. Here is the sustaining, 
electrifying, unifying live force, the seed of all, the sap of all; 
here is the ever fresh reservoir of the seminal tradition. All 
‘past inspiration flowed into the reservoir and all later Ramayana 
‘story telling has flowed from it-and in the result the whole land 
‘is rich with the green of valleys and the golden harvest. There 
ts nothing like this anywhere else in literary or cultural history. 


THE DIVINE WISDOM OF THE DRAVIDIAN SAINTS*® 
Alkondavalli Govindacharya 
TOPICS 91—100 


91. God’s specific presence in Forms; Saint Nammazhvar 

In his ecstatic moments of divine union, declared in trans- 
ports of rapture how God with all his ineffable radiant 
beauty entered into him and filled him. One day while 
Nanjlyar was on his way to the temple of Lord Ranganatha 
met Thirukkurukrippiran Pillan and asked him: “Holy 
Sire, is God’s omnipresence confined to his essence (swa- 
tupa) being present everywhere (vyapya) or is He also 
specially present in his beautiful person (vigraba vyapti). 
Answered Pillan: The omnipresence by persen Is parti- 
cular or specific, an act of beignin grace on his part to so 
become manifest, and a reward to sanctity on man’s part. 
When both grace and sanctity co-operate, the divine person 
of God who abides latent.in his heart becomes manifest. 
[In the works of Visishtadvaita philosophers three kinds 
of presence are distinguished (i) that by essence (swarupa) 
_ by which the universe exists. (2) That by will (sankalpa) 
“by which the Universal constitution stands or falls, 
by which it is willed as eternal or transient. (3) That by 
person (vigraha or antaryami manifest) by which sanctified 
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souls are blessed and beautified. The first is being (sat) 
the roet of (2) and (3); two is wisdom (jnana) and three is 
love (a@nanda), the two attributes of one, Being. ] 
(Bhag. Vish., Niraindavan V-5-7) 
92° Joy with God above all joys: In the transport of 
holy joy consequent on communion with God, saints realise 
God everywhore, and feel they are like lost and identified 
with Him. In one of these rapturous stats of ecstatic 
bliss, Saint Nammazhver exclaimed that he seemed to be 
all in all in God’s universe which contained Heaven and 
hell — the one as full of happiness and the other as full of 
misery, as to an ordinary man appear — are equally despi- 
Cable to them as compared with God Himself. They would 
abhor and detest Heaven if there were no God, as welcome 
and’ ombrace hell if God were there. 
(Bag. Vish., Kolangol V~6-10) 
93, Joy’ over Saints’ gracious message to men: Saint 
Nammazhvar exclaimed: ‘‘Mighty Lord of Celestials! thou 
hast made my heart thy turntable, So intimate and close 
is thy union with me, that Ibeseach thee never more to 
leave me — me 80 lovingly cling to thee! The last day of 
a@ course of holy festivals, bad just been colebrated in 
Srirangam ; when Bhattarya, after getting the place where 
he lived, watered and rendered cool and agreeable (Sri- 
rangam being a hot place), sat down meditating on that 
sentiment (above). He requested his disciple Jiyar to sing 
that verse to him, he himself following bim in a heart- 
meeting strain, As Jiyar sang, he feelingly cried -“O joy! 
that there bave been saints like Nammazhvar boro on this 
earth! saints who have left us such consoling verses as 
these — verses which melt our story hearts. One may under- 
go the severest course of discipline and austerity ; one may 
have subdued his senses such of’ those commencing with 
Yama and etc. etc. The definition from the work “ Yoga and 
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Yanjavalkya” is given here. (1) Yama is the practice of the 
Virtues of continuance, non-injury, non accepting (gifts 
etc.) truthfulness in order to bring about the subjucation 
of the senses; (2) Niyama is the higher lesson of the virtues 
of purity, contentment and austerity, study of scriptures 
and love of God. (3) Asana is posture of different kinds, so 
that it may help concentration of the mind. (4) Pranayama, 
the practice of regulating breath as per rules laid down, in 
order to keep the body in good health. (5) Pratyahara is 
the endeavour to abstract the mind from running out to 
pleasures of the senses and to fix it in God. (6) Dharana 
is the intensification of abhorance for sense objects and 
fixtures in God, (7) Dhyana is the meditating on God in 
his essence, attributes person, the magnificent pegeantry 
of His creations and His acts. (8) Samadhi is the conti- 
nuance of the subjects of meditation, as well at times out 
of meditation as in fixed times of meditation] but the heart 
inside may remain as hard as steel. Only verses such as 
these succeed in tempering and liquifying them. Nanjiyar 
took delight in often relating this incident to bis disciples. 
(Bhag. Vish , Vandaruli V-5-7) 


94, Ecstacy over God’s Sovereign Grace : When Appan 
Tituvazhundur Arayar chanted Nammezhvar’s verse Vanda- 
ruli (V-7-7) he took cymbals in his hands and while ultering 
the phrase vandaruli he was so overcome by the sentiment 
conveyed there im that he felt chocked and could not proceed 
further. [ The meaning of the phrase is ‘out of thy sole grace, 
Lord! thou vouschafest to come to me’, expressive of the 
sovereiga love, compasaion and sacilfice of the Almighty is 
approaching tho Insignificant and mean creature, map, and 
making his poor heart His tabernacle. | 

95. What doth the name of God ‘Nectar’ imply : Nam- 
mazhvar, when visiting the holy shrice of Thirukkudandai 
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(Kumbakonam), the lord pee tana therein enthroned as ‘‘arayamude’* 
meaning ‘O! Neciar endless [ This single pbrese which also 


means inexhaustible fountain cf Bl'ss, carries much meaning. | 


Shae Na of our heart shall heve been fully satlsfied, 


have been satisfied by the perfect possession 


| aay exbeusilog this infinite source of bliss by be- 
and enjoying it, we sballever have new perfections 
to over all infinitely amiable, infinitely capable of reple- 
nishiog the hear!, but which God elone can cc mprehend and 
love because God alone can understand Himself,] For God 
alone issuch Nectar, The Nectar extracted from the chure- 
if the milky cccan, is salt water compared to this, To 
e even this saline essence, the conditions required are 
among the Devas, the practice of rigid chastisly 
etc, @ d even then, only a little of i is partakable, Not so the 
le Nectar. The Nectar is cvery where, enjoyable. 
It alone too is the remedy or expiator for all sins of omls- 
the fulfilmest, by man, of tbe proclaimed wili of God 
as regards his spiritual conduct. 

wt There lived ¢ saiot in North India by name Loka- 
-— Mabamunil. A traveller from the South went there, 

labamuni asked, ‘‘Son, what tidings there 2’. Traveller : 
Sir, they have a work calied Thiruvaimozb! by Saint 
zhver, which all good men there hold in great. esteem 
ation.” Mahamuni; ‘Then pray recite, some. one 
verse ™m that work if thou knoweat.” Traveller: *1, have 
but learnt one phrane, sir, viz, ‘Aravamude’.”” \Mabamuni: 
“What, do they bave such a sweet epithet there for the God- 
head, when there are so many, others, ancient ones such as 
Narayana? So exclaiming, he immediately left forthe blessed 
land which gave birth to and which uticred so sweet an 


7 
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f, we shat) acknowledge with indescribable joy, r 


epithet. He would notbcar to stop in his own land where. 


atti. iste 
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existed on such sweet name. (‘Ardvamude’ V-8-1) 


96. God near and yet far: A tantalizing experience : 
Nammazbvar tn bis enthusiasm to flee to and enjoy, the Lord 


resident at Thiruvallavazh remonstrated with his boosom 


friends who would throw cold water on bis attempted scheme 


to flee to the holy land. Jiyar said: “I experienced Ike this 


salnt once”. After he became the disciple of Bhattarya, he 
once came from Srirangam to his own native country Malsur 
and retutning, was anxious to be at Srirangam 
in time for the great festival there. But by the time he reached 
the north bank of Kaveri near Uthamar Koll, the river was 
unexpeotedly in full flood. Hecould not cross it. All the 
night through, however, he could sight on the opposite bank 
the soul entrancing sights of the Lord’s processions, the 


the music in attendance, and other rapturous scenes, he could 


not cross and go. Whatcouid he do but explain in great 
distress ‘Oh! that I cannot be there’. This was how Namma- 
zhvar contemplated the Lord from the outskirts of the holy 
place‘of Thiruvallavazb, which be had managed to reach, 
despite his objecting friends. Similar was the experience of 
the three mind — born sons of Brahma (viz) Ekata, Dvita and 
Trita who, when they went to Svetha Dvipa, which they found 
shut against their entrance, had no other alternative but to * 
remain near the outskirts and enjoy the scene and salntly 
events such as worshipping Vishnu and etc., that were being 
entranced there — but is mournful banishment themselves 
from taking personal part in sou! bewitching events. (Bhag. 
Vish.; Maney V-9-1) 

97. That spot holy where God has Trod: When God 
focdrnates on earth and chooses particular spots thereon os 
centres for attracting mankind so that they may thus be saved. 
Such sports become so hallowed as even to drawangils down 
to reside there, and keep company with God. When God 
incarnated as Rama, one of ‘he cternals (nithyah) was born 
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with him as Lakshmana and the celestials (devahs). assumed 
the forms of monkeys (and served the Lord as His aimy) and 
terrestrials - who were God-ward bentlike (the glant ¢lass) 
Vibhbishana, became the Lord’s followers and dependents. 
The angels even dwelt like trees, rocks and shrubs in such 
_holy spots, Jest, if they were movable thiogs, thelr free wills 
might perchance Incline them to stray away fiom their Lord, 
» Tels recorded here that In the days of Embar, one Jananatha 
. Brahmaraya a disciple, ordered trees being felled at the upper 
part of the Island of Srirangam where the two branches of the 
fiver Kaveri devide. On hearlog thie Embar said “‘What 
» Allalapperumal (nick name of Raya), you go and ruin God’s 
creation,” Raya with a view to elicit some more interesting 
| discourse from Embar replied “Stre, is there a place in the 
_ Universe where God’s creation {3 not?”. _Embar sald .**Not 
80, my friend, there is a distinctlon between places in. general 
»fand places which, in particular, God has.choosen for His 
+, own dwelling place. The groves t!mmediately sorrounding 
_» such Holy spots are ke the hand garden of a great -king, 
~ who himself with bis royal consort, waters and tends them — 
_ who therefore have touched the sacred trees with thelr own 
hands (the sacred groves, whichever cling to. and never more 
the holy spots, are like the eternals who never separate from 
God). (Bhag. Vish., Maney V-9-1) 

98. Confirmity to God’s Will preferable: ‘Le: thy will 
be done, not mine’ characterises all saints who bave entirely 
surrendered their will to the dispensations of providence. It 
fs asan Hlustration of this, recorded that Kurathazhvan’s 
impatlenee to leave this world, and ascend to the spiritual 
relms of the blessed, became so vehement that he went to 
Lord Ranganatha, and preferred to bim his Intention, after 
praying to Him most fervently. The Lord condesended to say 
*-Within three days tbou shalt have thy discharge”... Azhvan 
joyed, left 1*= premises of the Holy Sanctuary (within which 
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5 sherdwelt)-and went out of the ramparts in bappy enticipation 
bo* of death. Ramanuja (Azhvan’s Guru) came to know this, and 
(‘running to’bis disctple, asked : ‘Alas Azhvan ! how cans’t 
+) thou have thought of soaring to the blessed regions, when Iam 
(oo aul here?” For which Azbvan seid “Excuse me Sire, I forgot 
))vall about this'im the deprh of my weariness in this world’’. 
9 Soltloquising tovbimself thus: “Then T shall also repair to 
ethe Lord, and submit my prayer to Him as well, suplicating 
‘s9qHim to change his mind so as to allow of Azhvan ramalning 
o*) Yon earth for some time tonger.”” Ramanvja went as far as 
‘eo the outer door of Ranganatha’s sanctum, but checking himself 
“ooauddenly, he stopped and said to himself, “No, I ought not 
2°) Ao meddle with'God’s wil), once i bas been formed. Let Bis 
/) willebe'done, let me not bé the instrument of interferring with 
° OM" So saying he returned; changing his first resolve, formed 
‘© thro’ hia love for Azhvan. Bhag Vish., Piranda V-10) 
/ 1 50) 99;°A Reason for saints’ partiality to Krishna A vathar : 
> Bhattarya’s disciples asked’ him once: “How is t Lord that 
yo *allithe Azbvars (Saints) have showed a preference to God as 
~~ “Lord Krishna, not as Lord Rama or any other incarnation?”’. 
wo Bhattarya satitfied the querry thus:‘'When a man 1s subjected 
oto bereavement from his loved ones, the grief caused thereby 
0) déctedses ds tine clapses; when it is fresb, its pangs are 
acute. Soto the Azbvars, Lord Krishva’s avatar is nearcat 
1) to them In time’ (ie.) more recent than all other avatars, Hence 
_ |) thelr laminations were great. Saint Nammazhvar who was 
‘) born just fortyfive days'afterthe ascension of Lord Krishna, 
© 0° groaned thud from love: *'Sinfol man that lam, J have been 
fou) born’six weeks late! Ah! that what bad reached the lip (ie. 
Krishna) hath slipped away !!”? (Bhag. Vish., Piranda V-10) 
sole .©° 100; ‘The story of the mission of Buddha: Saint Nam- 
¢o0 Omazhvar refers to the Avatar of Buddba as a mask put on by 
: voMiebou to orderta sow the seeds of doubt, dissentlon and 
Jo Meresy amongst-unbelievers (asa chastisement for their folly 


. 


The Divine Wisdom of Dravidian Saints 53 


and subsequent sed: mption, The story of Buddha js recorded 
thus: Once upo a time, the demon hosts (asurah) invoked 
Rudra by thelr rigorous austerities, Rudra appeared and 
asked them why they did it and what they wanted. They said 
they desired to possess three cities, foe proof. Rudra granted 
thelr request, but warned that the three cities showld always 
travel in the air without touching each other ; but if they did 
‘ever chance to collide, great misfortune should overtake the 
demons. Forthwith, three citles came into existence one was 
- made of brass, another of silver and the third of gold, The 
|.» demons lived there and waged war against the Devas and tbe 
~ Brahmans on earth who offered liberation to them. When 
sacrifices to Devas were obstructed, the Devas began to loose 
thelr strength and found themselves able neither to vanquish 
the demon nor even approach the precincts of the three 
cities. Then all the Devas with the brahmins repaired 

to Rudra and complained to him that they were deprived 


‘of their sacrificic! offerings, that the demons travelled with 
+ thelr citles, post: d themselves at all places. where” sacrifices 
‘were performed, were molasted and Killed perfcrimers and 
‘esked him therefore to destroy them, Vishnu: Could you 
/ notall join 1ogether and do it, ‘No’ said the Devar.. The 
demon also do perform some acts of virtue and sacrifices 
having faith in ‘heir efficacy to being rewarded. Heoce these 
act stand in our way to destroy them. 
“Then commanded Vishnu, go back to your places and 
T shall destroy them. He forthwith put om the disguise of 
an ag:d Buddha (le. wiseman) carries'a book under his arm, 
‘twisted grass round bis finger and proceeded to the cities of 
Demons:and there preached to them morals In such a manner 
that they were taken in and adopted him as their moral 
adviser. But when they began pesforming some yaga cere. 
monies, Buddha approached ‘what do you do’, he asked, ‘we 
are) about to perform a yaga’ said they. ‘What ere these 
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sticks for?’ Buddha asked, ‘for offering into the fire’ sald 
they, 


Buddha: ‘Better to be born a grass eating cow than a 
stick eating fire. What are these food offering for again’, ‘for 
the Devas’ seid the demons. Buddha: ‘Indeed it will be good 
sonse to offer thus, if ft be good sense that a traveller’s hunger 
be satisfied by the food eaten by another staying at home. It 
Is thus you hope to derive benefit In return for the food offe- ~ 
red to the Devas. Well, next, what are these goals for? To 
extract the omentum from them end offer to the gods’ said vi 
they. ‘Oh! then Buddha said, Butchers are righteous people, 
they are. By such preachings the demons were cajoled. They 
belleved In the efficacy of sacrifices was shaken and they gave 
them up. They even began to revel Buddhe. Buddba, then 
betook himself to Rudra. ‘Dost thou see the demons revile 
here’, sald He. Rudra thereon waxed wroth and rosolved to 
destroy the ungrateful demons. Battle ensurcd, The earth 
became the car. The mountain Mahameru became the bow. 
Lord Vishnu became the arrow and Rudra with such help 
exterminated the wild demons. Order was then restored and 
the Devas were provided as provided with their sacrificial 
offerings by the Brahmanas. (Bbag. Visb., Ka!!-vedam V-10-4) 


* x cd 


SRI SATHAKOPA AND SARIRAKA* 


Late R. Kesava Ayyangar 

That Sathakopa was a mighty master of the Upan!shads, 
Brahma Sutra and Gita would be evident from Tiruvoimoli. 
References to them would be found therein at various pla- 
ces. Hoe is infact the very seer of Upanishad. Vedanta 
Desika says that in the beginning of Kaliyuga, efter Brah- 
manandi and others, (Dramidacharya and Kuhadev) Satha- 
kopa became the exponent of Sariruka Ds:sana (Vyase’s 
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Brahma Sutra), Bodhayana preceded Brahmanandi. He had 
written a voluminous and elaborate Vritti on Brabma 
Sutra. That Bodhayana, Brahmanandi, Dramidacharya and 
Kuhadeva in Sanskrit, and Sathakopa'in Tamil should have 
expounded Sariraka philosophy alike is a potent fact 
whose significance cunnot be overestimated. The exposition 
by Sathakopa of Sariraka philosophy bas thus a unique 
value in that it is the exposition by a philosopher and seer 
in the hoary line of Sarirakaiphilosopbers who was as great 
and saintly as the au‘hor of the Sariraka sutra himself and 
* who preceded ‘by centuries’ the Bhasbyakaras of Vyasa 
sutra. Tiruvoimoli is accordingly a most authentic expo- 
sition of Vyasa sutra and in its intrinsic excellence is as 
authoritative as the sutra itself. The third decade of Tiru- 
voimoli is a supplement to the first two. The intensity of 
the experience by Sathakopa of Para Brabman beging with 
the fourth decad> and continues right upto the end in 
ascending magnificence. The end of Tiruvoimoli marks his 
sayujya in eternal bliss with the Para Brahman whose truth 
he proclaimed, whose, glory he sang, and whose service he 
sought, 

The investigations made and the conclusions reached 
by Sathakopa in the first and the second decades of Tiru- 
voimolf, are unique in jhat they establish as basic truth 
that metaphysics is essentially and inevitably theological. 
According to Vedanta Desika the first two decades, so 
brief and yet so lucid at once constituting and elucidating 
the entire science of Sariraka (Vyasa Sutra) shine as a 
marvel of exposition. The tenacious heresy that philosophy 
anc theology are poles apart and antagonistic stand explo- 
ded in the first two decades. To Sathakopa the conclusion 
of philosophy is the certainty theology. The conclusion of 
Para (the Supreme Reality) reached in the first decade is 
the certainty of Vanpukal — Narayan — Tin Kalal declared 
in the second decade. Sathakopa has more than once 
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emphasised that cortrainty (tinnam) in his Tiruvoimoli. 
God is the ultimaic — Supreme Reality. It means that God 
is at once the highest reality and the source and sustainer 
of all other realities. The truth of all realities is that all 
realities are true and are all true alike as realities. There 
are no degrees of reality. That alone is supreme reality 
which organically encompasses within itself all other rea- 
lities as their one source and sustainer. The one Para 
(Supreme Reality) is the Sarva Karana, the one fons et 
origo, the controller, the sustainer, and the fulfiller of al) 
other realities. It is st once the one Para Brahman (the 
Supreme Reality) of Philosophy, and the one Para Devata 
(the Supreme Deity) of Theology. Chandogya Upanishad 
in terms identifies Para Brahman with Para Devata. Tait. 
tiriya Upanishad repeatedly reiterates jt. It is ap express 
Upanishaic declaration that the Supreme Reality of Philo- 
sophy is the Supreme Deity of Theology. Hence the expo- 
sition by Sathakopa explicity and emphatically of the 
identity of Para Brahman ~ the Supreme Reality with Para 
Devata ~ Narayana - the Supreme Deity. The personality 
of the Supreme Deity is Brahmic. That personality com- 
Prebends at once ‘bribattva’ and ‘brimhanantva’ which 
together characterise the Brahmic personality. That is 
what the word ‘Brahman’ means as declared by the Veda. 
It means that it is at once jncomparably and imponderably 
the most exalted reality (brihattva) and the exalter of all 
other realities (brimbanatva). The exalted and exalting 
Brahmic personality is the personality of the Supreme 
Deity, It is with the declaration of that Brahmic persona- 
lity of the Supreme Deity that Tiruvoimoli opens in the 
fullness of its opening force. It means that the Supreme 
Deity in the supremacy of its reality is the source and 
sustainer of all other realities, 

S3 [ To be continued } 
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THE NATURE OF THE SELF* 
P. Sekar 
An Objection : " 5 
From the above discussion, it is clear that God remains 
as uddsina (indifferent) in the first Instance, as an anumanta 
dn the next and that tte jiva, without the anumati of God will 
be simply incapable to proceed In his good or bad deeds. 
~ Thus even when the jiva docs en evil act, the atsent of 
comes necessary, without which it will not be possible 
‘the jiva to do anything for that matter. Hence if follows 
that God, by simply withholding bis consent can prevent the 
jiva-s faom commiting sins and thus save tbem from al) the 
attendant miseries. The failure on His part to do that shows 
only His cruelty and mercilessness (nirdayatva) towards the 
1-8, 
But according to $ri RamAnuja, the said defects does not 


_ arise in the case of God, in view of the following facts: the 


jiva-s are provided with the power ‘o know (jnatrtva), power 
‘to act (kartriva) and right to enjoy the frulis of their action 
(bhoktrtva). Hence the jiva-s are radically different from 
Anseoticnt entities which ure devo'd of ary of these features. 
____ Hence, though both the cit and acit are under the abso- 
lute control of God, He does not treat the jiva on par with 
insentient matter. Matter by itself is incapable either to act 
or to refrain from acting and Is made to act or otherwise by 
the will (sanikalpa) of a sentient belng. 

But {n the case of the jiva, he has been given all the 
ability to think and act by himself and also a free-will either 
tO actor notto. If God interferes and makes the jiva do or 
eschew doing according to His will, then there will be no dis- 
tinction between the sentient soul and insentient matter, and 
hence He never usurps the freedom of jiva. 

Thus though the Lord holds ttc jiva under His absolute 
contro), yet He vever imposes His w!!! upon bim. Nevertheless 


* Continued from page 40 of Vol. 15, No.2, January 1992. 


EE EEE 


58 : $ri Mamaneja Vay! 


He does not totally remain Indifferent elther. Ip true with 
the jiva’s abilityto know, think and act, God has shown 
through the gastra-s the right and the wrong and bas in- 
directly forbidden the jiva from committing sins by pointing 
out In the gdstra-s the various punishments that will ensue 
as thelr result, In spite of this If the jiva deliberately commits 
acts of sins persistently, not carring about the resultant fruits, 
then the Lord simply allows him to proceed bis way, which 

itself is a sort of punishment, writes Sri Sudargena Sar} : 

anumatih phaladhanam ubhayamapi dandaprakara eva 
(Srutaprakasika on Sribaasya 2-2-3) 


But still the question will ramain that if the Lord remains 
indifferent or grants His assent when the jiva proceeds on 
detrimental paths, that will only show His mérellessness. 

But according to $ri Ramanvja there fs no room for 
such a charge. He writes, “Mercy is defind as one’s inability 
to see another's suffering, without any expectation in return.” 
But such @ mercy which 1s misplaced in one who is delibe- 
rately beot upon transgrassing all <astric injunctions will not 
bea virtue; it will moan only an object impotence. What 
is required in such places is only a firm action (against the 
wrong-doers) which alone will be a virtue : 


daya hi nama svarthanirapeksa paraduhkasohisnuta 

$4 ca svasasanativrttivyavasa ‘yinyapi vartamana na 

gunayavakalpate pratyutapurhsvvam eva vahati tanni- 
graha eva tatra gunah (Sribhasya 2-2~3) 


Nevertheless, on that account God does not cease to be 
merciful, adds Sri Ramanuja. He forgives all the innumerable 
and intolerable sins that the jiva hes continuously accumn- 
lated all through the ages, when he just withdraws the will to 
commit those sins, and thereafter He Himself takes every 
effort for the well-being of the jiva, leading ultimately to bis 
final emancipation, 
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svas dsanativrttivyasaya nivrttimatrendnddyaenonta kal- 
popacita durvisahanantaparadhanangikarena niratisoya 
_ sukhasarnvrddhaye svayameva prayatate (Sribhasya 2-2-3) 


Thus according to $ri Ramanuja, God 1s immensely and 
unlformly merciful, towards all the Jiva-s. But as the jiva-s 
are provided with a freewilll and power to know and act by 
themselves, He does not thrust His will upon them when they 
tread a wrong path, Insplte of His absolute control over them, 
which is fully in consonance with His Godly nature. He 
merely looks for a positive attitude from the jfiva to eschew 
all evil, and a will to submit to gastric injunctions which Is 
predominently a mental disposition rather than any physical 
act, From then on He takes it upon Himself as His bounden 
duty to protect the jiva, enharcing more and more, the natu- 
ral inner urge of the jiva for attaloing spiritual bliss culmina- 
ting ultimately in a union with Himself, whereafter the jiva 
enjoys Infinite bliss In the company of God, for ever. 

A further objection : 

The above discussion shows that the jiva has an absolu- 
tely frec-will and that be acts only at his own discretion, not 
belng influenced by God. But the Kausitaki Upanisad (3-64, 
65) seems to express a contrary view as the following : 

esa hyeva sadhukarma karayati tam yamebhyo lekebhya 

unninigati esa eva asaddhu karma karayati tam 

: yamadhoninisati. 
(The God Himsesf makes that jiva do the right things whom 
He wants to elevate and He Himself makes that jiva de the 
wrong things whom he wants to punish.) 
Thus {t se ms that the jiva does not havea free-will as Is 
sought to be made out. 

Sri Ramaouja replies that the sald passage te not a gere- 
ral statement, but concerns itself with very special cases, 
The word ‘that’ (tam) used In the passage signifies this. This 
jdea is fully elucidated In the Gita. The purport of the 
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passage is this for one who acts in an extremely pleasing 
manner to God with diligence and a firm conviction (by 
Steadfastly adhering to all gastric pronouncements with 
complete submission), God with a view to grace him, Him- 
self arouses @ desire in only those auspicious means that 
wili be conductive to the final union of the jiva with Him- 
self. And for another who persistently and deliberately 
acts in anextremely deplorable manner (by flouting all 
scriptural injunctions), God in order to castigate him, 
Himself arouses a desire in such acts that will take him 
away from Himself to a very low state. 

Thus this scripture is concerned with some special 
instances and fs not universal. The Srutapraka sika obser- 
ves that cven these are in a way, fruits fer their actions, 
which God confers on those who have been continuously 
disposed in their respective (good or bad) ways for a long 
time. 

Sti Ramanuja quotes in support the Gita text daclaring 
that God Himself destroys the darkness of ignorance and 
bestows the light of knowledge with utmost satisfaction, 
on those who worship Him, yearning for His Company at 
all times. 

tesam satayuktanam bhajaté m pritiparvakam 

dadami buddhiyogamh tam ena mamupayanti te 

tes@mevanukampartam ahamajianajam tamah 

na@sayamydima bhavastho jnanadipena bhasvata. 
: (Bhagavat-gitd 10-10, 11) 

He again says that He Himself throws them into 
demoniac and inauspicious births again and again, those 
who are crue] and highly debased and who harbour a deep 
hatred for God and abjure that the world is devoid of God: 

asatyamapratistharh te jagadzhunaranisvaram 

mama tmaparadehesu pradvisanto’bhyasiyakah 

(Bhagavad-gita 16-8) 
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tanaham dvisatah krar rau Shihvaregn naradhaman 
ksipamyajas vamasubhan asuresveva yonisu, 
(Bhagavad-gita 16-18, 19) 
The above view that God Himself throws the jiva in to 
inauspicious births and makes him do evil acts, again lands 
us in the old question of mercilessness on the part of God. 
Sri Sudargana Sari, raising the above objection observes 
“that, itis not a rule that mercy is always a virtue and its 
“absence is always a defect, for it is the duty of the protec. 
tor to punish the wicked and protect the virtuous. 

Further the chastisement meted out to the jiva also is 
only for his own ultimate good, for it purifies him and 
cleanses him of all his dross, and makes him eligible to 
pursue the path of liberation, But God allowing the jiva 
to do evil and then punishing them does not show his 
mercilessness, but only His Godly nature, as was observed 
earlier. 

The Jiva as an arhéa of Brahman: 


The dependent agency of the soul, shows that the jiva 
{s different from the Paramatmapn. But the two are declared 
to be one in numerous sruti passages. Hence it requires te 
be determined what exactly constitutes the relation bet, 
ween the jiva and Brahman. 

According to Sri Ramanuja, the jiva constitutes the 
amsa of the Paramatman as declared in the aphorism, 

amsgo ndnavyapadesat anyatha capi 
dasakitavaditvamadhi yota eke (Brahma-siitra 2-3-42) 

[(the jiva is an) amsa (of the Paramatman) for the scriptures 
declares him tc be differcnt fiom as well as one with 
Brahman ; some branches of the scriptures speak of Brah- 
man itself as the fishermen, the servan's and cheats. }, 

In the Brahmasiitras the jiva is established to be 
essentially different from Brabman beci use of the different 


62 Sri Ramanoja Va,! 


natures of the two on the strenghth of Upanigadic decla- 
tions to that effect. But the two are also said to be one in the 
Upanisad-s. And the Sitrakara shows the way as to how 
beth could be possible. He states that the jiva is an amsa 
of the Paramatman, due to which, it is atonce possible to 
view the jiva as one with as well as different from Brahman. 

$ri Sudarsana Siri, clarifies that the word amsa here 
Is not to be construed in the sense of a ‘part’ (of Brahman) 
for Brahman in Its essential nature is partless. Thus the 
declaration that the jiva forms the asa has to be under- 
stood in a very special sense. The jiva by his very nature 
remains se very intimately related with Brahman at all 
times that it is not possible to view the two as different. 
Yot he is not altogether one with Brahman, and the relation 
that subsists between the two bas no worldly analogy. It 
{fs something that has to be known exclusively through the 
scriptures, to be later realised directly in the ripened state 
of meditation or at the state of liberation. 

The two are virtually inseparable and yet are radically 
different. The jiva thus remains as an amsgaof the Para- 
matman as His vigesapa. The Srutaprakasika observes that 
the world by being an inseparable amsa of Brahman like a 

-lamp and its light, remains one with it and by being a 
visesana, romains distinct from It. 
Thus in the system of Sri Ramanoja, the jiva is viewed 
as an amsa of the Paramatman in a very special sense 80 
that he forms nelther a part of Brahman’s essential nature 
nor remains totally sundered from it which is what is signi- 
fied by the term asa in the aphorism. Thus writes Sri 
Ramaouja: And he substantiates his view on the basis of 
scriptural pronouncements such as the following : 
pado'sya visva bhiitani tripadasyamytam divi (Puruga Suktam) 
[ Hi one foot is all being; his three immortal feet are ip 
(the highest) heaven. | 
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mamaivarhso jivabhiitah sanatanah (Bhagavat-gita t5~7) 
(My own eternal asa which bas become the Individual-self 
in the world of living-beings.) 

ekadesosthitasyaner jyotsna vistarini yatha 

pararya brahmanah saktih tathedam akhilarh jagat 

(Visnupurapa 1-23-6) 
[ The whole of this world (of bound and freed selves) is the 
manifestation of the power of the Supreme Brahman (i.e., an 
atirlbute incapable of separate existence from Him) !n the 
same way In which spreading light is (the manifestation) of 
- the fire located in a particular spot. } 
According to him, the words, pada, amsa and sakti 


“eannote the same meaning that the jiva \s an amsa of 


Brahman, : 

The view that the jiva 1s an amsa of Brahman serves as 
one of the fundan ental unifying concepia In the System of 
Sri Ramasvja which enables him to maintain the oneness 
between jiva and Brahman, In spite of the clear distinction 
between the two. 

To sum up: The jiva according to Sri Riminvja fs 
totally differnt from the body, the sense organs, the manas, 
the vital airs (prana-s) and also the dharmabhitajnana. He 
is never known through any pramana as ‘this is jiva’, but ts 
koown by himself (svatan siddha), He always knows himself 
as‘l’. Knowledge forms bis defining characier and Is called 
his svariipaniripena-dharma. The jive thus is not only con- 
sclousness ( jana) but also a conscious being (jidta). He ts 
also a karta (agent) and a bhokta (epjoyer). But bis ageney 
is dependent upon God due to which he Is called a Parayatia- 
karta Nevertheless the dependent agency of jiva does not 
come In the way of his freedom and thus he has got a totally 
free-will. Dueto bis past karma-s which are without a 
beginning (anddi), he suffers bondage. Through the perfor. 
mance of mean that are prescribed In the seriptures, he 
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pleases God and through His grace, attain Mberatlon. And 
Nberation constitutes the jiva’s attaining the world of God 
known as Vaikuntha, where all bis inherent qualities like 
_ apahatapapmatva, vijaratva, otc. (being free from sins, old-age, 
etc. called the gundstaka-s) become manifest and he attains 
{ofioite bliss jn the company of God Srimannardyana enjoy- 
fog His magnificent qualities, 
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